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PREFACE 

War and post-war periods tend to bring into prominence 
the value of sciences, especially their practical applications. 
These are important for the conduct of wars and the comfort 
of ci^ens in peace. But if we have to give largeness and 
wisddtn to men’s outlook pn life, we should lay stress on 
hunfanities also. The relation of sciences to humanities 
may be stated roughly to be one of means to ends. In our 
enthusiasm for the means we should not overlook the ends. 
The concepts of right and wrong do not belong to the sphere 
of science; yet it is, on the study of the ideas centring round 
these concepts, that human action and happiness ultimately 
depend. A balanced culture should bring the two great 
halves into harmony. The Bhagavadgltd is a valuable aid 
for the understanding of the supreme ends of IHe. 

There are many editions of the BhugavadgUd and several 
good English translations of it and there would be no justi¬ 
fication for another, if all that was needed for English readers 
was a bare translation. Those who read the Gtld. in English 
need notes at least as much as those who read it in Sanskrit, 
if they are not to miss their way in it. The classical com¬ 
mentaries indicate to us what the Giid meant to the com¬ 
mentators and their contemporaries. Every scripture has 
two sides, one temporary and perishable, belonging to the 
ideas of the people of the period and the country in which 
it is produced, and the other eternal and imperishable, and 
applicable to all ages and countries. The intellectual expres¬ 
sion and the psychological idiom are the products of time 
while the permanent truths are capable of being lived and 
seen by a higher than intellectual vision at all times. The 
vitality of' a classic consists in its power to produce from 
time to time men who confirm and correct from eir own 
experience truths enunciated in it. The commenta ors spea 
to us from experience and express in a new form ^Jo™ 
relevant to their age and responsive to its needs, the ancient 
wisdom of the scripture. All great doctrine as it is repeated 
in the course of centuries, is coloured by the reflections J 
the age in which it appears and bears the imprint J the 
individual who restates it. Our times are different; our habits 
of thought, the mental background to which we relate our 
experience, are not quite the same as those of the classical 
commentators. The chief problem facing us today is the 
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6 The BhagavadgUd 

reconciliation of manlcind. The Gtid is specially suited for 
the purpose, as it attempts to reconcile varied and apparently 
antithetical forms of the religious consciousness and em¬ 
phasizes the root conceptions of religion which are neither 
ancient nor modem but eternal and belong to the very flesh 
of humanity, past, present and future. History poses our 
problems, and if we restate old principles in new ways, it is 
not because we wfll to do so but because we must. Such a 
restatement of the tmths of eternity in the accents of our 
tune is the only way m wluch a great scripture can be of 
living value to mankind^ From this point of view, the general 
Introduction and the Notes may perhaps be found useful 
intelligent reader. There are many points in the 
detailed mterpretations of the GUd where them Ive differences 
among scholars. I have not done more than caU atSntion 
to them in the Notes as the book is intended for the geneSl 

A translation to serve its purpose must be as clear as its 
substance voll permit. It must be readable without Sing 

shallow modern without being unsympathetic. But no tmS 

lation of the Gtta can bring out the dignity and graS of the 
original. Its melody and magic of phrase are difficult to 
recapture in another medium. The trLslntn^v . 
render the thought, but he cannot convev fulhf 
He cannot evoke in the reader the mood in ^ffiMhe thou^S 
was born and induce in him the ecstaev of in thought 
vision he beholds. ReaUaing that for me V. 
difficult to bring out through the medium o?E„S'sh' 't‘he 

dignity of phrase and the intensity of utterance T UfS ’• 
the text in Roman script also so that tW 
Sanskrit can rise to a fuU comprehension of 
of the Glia by pondering over the Sanskrit oriffiSS ThS^ 
who do not know Sanskrit will get a fairlv 4 .* 

the spirit of the poem from the beautiful Frifrl' 

by Sir Edwin Arnold It is so fnli nf English rendering 

a flavour of its own'which makes it accepUMe“to“n ^t 
those who are scrapulous about scholarly acemacu 

I am much indebted to Professor M. fflSlSwho a 
the typeOTlpt and Professor Franklin 
the proofs for their valuable advice and help. ^ g R 
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PREFACE TO THE SECOND EDITION 

It is a pleasure to know that a second edition is called for and 
this has enabled me to correct many misprints and profit by the 
suggestions made by my friend Professor F. W. Thomas to 
whom I am greatly indebted. 

S. R. 
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the BHAGAVADGITA 

blessed Narayana Himself to Arjuna, corn¬ 
er Vyasa, the ancient seer, in the middle of the 

meditate on Thee, O Mother, O BhagavadgUd, 
the blessed, of eighteen chapters, the bestower of the nectar 
^ destroyer of rebirth.^ 

£ is an epitome of the essentials 

of the whole Vedic teaching. A knowledge of its teaching 
leads to the realization of all human aspirations.**^ 

'‘I find a solace in the Bhagavadgitd that I miss even in 
the Sermon on the Mount. When disappointment stares me 
in the face and all alone I see not one ray of light, I go back 
to the^ Bhagavadgitd. I find a verse here and a verse there 
and I immediately begin to smile in the midst of overwhelm¬ 
ing tragedies and my hfe has been full of external tragedies 
and if they have left no visible, no indelible scar on me, 
I owe it all to the teachings of the Bhagavadgitd.** M. K. 
Gandhi, Young India (1925), pp. 1078-1079. 

1 auiii pdrthaya praiihodhitdm hhagavatd ndrdyanena svayarn 
vydsena grathitdni purdnamtinmd madhye mahdbhdratdm 
advaitdmrtavarsinlm hhagavathn astddaiddhydyinlm 
amha tvdm aniisandadhdmi bhagavadgite bhavadvesinlm. 

2 samastaveddrthasdrasamgrahabhuiam.. •samastapimisdrthasiddhhn 
S.B.G. Introduction. 
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INTRODUCTORY ESSAY 


I- Importance of the Work 

The Bliagavadgtta is more a religious classic than a philo¬ 
sophical treatise. It is not an esoteric work designed for and 
understood by the specially initiated but a popular poem 
which helps even those “who wander in the region of the 
many and variable.” It gives utterance to the aspirations 
of the pilgrims of all sects who seek to tread the inner way 
to the city of God. We touch reality most deeply, where men 
struggle, fail and triumph. Millions of Hindus,' for centuries, 
have found comfort in this great book which sets forth in 
precise and penetrating words the essential principles of a 
spiritual religion which are not contingent on ill-founded facts, 
unscientific dogmas or arbitrary fancies. With a long history 


‘ The Gita has exercised an influence that extended in early times 
to China and Japan and latterly to the lands of the West. The Wvo 
chief works of Mahayana Buddhism, Mahdydiiasraddholpatti (The 
Awakening of Faith in the Mahayana) and Saddharmaptajdarika 
(The Lotus of the True Law) are deeply indebted to the teaching 
of the Gita It is interesting to observe that the official exponent 
of “the German Faith," J. W'. Hauer, a Sanskrit scholar who served 
for some years as a missionary in India, gives to the Gz/a a central 
place in the German faith. He calls it ‘ a work of imperishable 
significance." He declares that the book “gives us not only profound 
insights that are valid for all times and for all religious life, but it 
contains as well the classical presentation of oue of the most sig¬ 
nificant phases of Indo-Germanic religious history. . . . It shows 
us the wav as regards the essential nature and basal chmactenstic 
of Indo-Germanic religion. Here Spirit J 
our spirit." He states the central message of the “ finTout to; 

"We are not called to solve the °l^^action to master th^ 

Deed demanded of us and to work and so, hy 

riddle of life (Quoted in the Hibbert Journal, Apnl 1940, p. 341.) 
The Gita however, bases its message of action on a philosophy of 
life It reauires us to know the meaning of life before we engage 
in aclLri, do«s not advocate a 'f ^ 

to the disparagement of the dignity of thought, its philosophy of 
the practkaTis®a”erivative from its philosophy of spirit, brahmvidya- 

nm^akarLyogaiastra. Ethical action is denved from metaphysical 

realfzaTion § u/ges that the essential purpose of the Gxta is to teach 
us a way out of bondage and not 
sanisdrakarnianivytyartham gUdsdstrani, v p 
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The BhagavadgUd 

of spiritual power, it serves even today as a light to aU who 
will receive illumination from the profundity of its wisdom 
which insists on a world wider and deeper than wars and 
revolutions can touch. It is a powerful shaping factor in the 
renewal of spiritual life and has secured an assured place 
among the world’s great scriptures. 

The teaching of the GUd is not presented as a metaphysical 
system thought out by an individual thinker or school of 
thinkers. It is set forth as a tradition which has emerged 
from the religious life of mankind. It is articulated by a 
profound seer who sees truth in its many-sidedness and 
believes in its saving power. It represents not any sect of 
Hinduism but Hinduism as a whole, not merely Hinduism 
but religion as such, in its universality, without limit of time 
or space,' embracing within its s5mthesis the whole gamut 
of the human spirit, from the crude fetishism of the savage 
to the creative affirmations of the saint. The suggestions set 
forth in the GUd about the meaning and value of existence, 
the sense of eternal values and the way in which the ultimate 
mysteries are illumined by the light of reason and moral 
intuition provide the basis for agreement in mind and spirit 
so very essential for keeping together the world which has 
become materially one by the universal acceptance of the 
externals of civilization. 

As the colophon indicates, the BhagavadgUd is both meta¬ 
physics and ethics, brahniavidyd and yogaidstra, the science 
of reality and the art of union with reality. The truths of 
spirit can be apprehended only by those who prepare them¬ 
selves for their reception by rigorous discipline. We must 
cleanse the mind of all distraction and purge the heart from 
all corruption, to acquire spiritual wisdom.* Again, the 

' Cp Aldous Huxley: "The Gita, is one of the clearest and most 
comprehensive summaries of the Perennial Philosophy ever to have 
been made. Hence its enduring value, not only for Indians, but for 
all mankind . The Bhagavadgita is perhaps the most systematic 
spiritual statement of the Perennial Philosophy.” Introduction to 
the Bhagavadgita by Svarai Prabhavananda and Chnstopher 

Isherwood (1945). . , , . , 

a jyQiiy atviatii ^laiiyatva sawatfi tat sayvajanttisi^ 
svayam ca iakyale drastum susamahitacetasa. 

‘‘God’s light dwells in the self and nowhere ®lse. It shines alike 
in every living being and one can see it with one s mind steadied. 
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Introductory Essay 

perception of the truth results in the renewal of life. The 
realm of spirit is not cut off from the realm of hfe. To divide 
man into outer desire and inner quahty is to violate the 
integrity of human life. The illumined soul acts as a member 
of the kingdom of God, affecting the world he touches and 
becoming a saviour to others. ^ The two orders of reahty, 
the transcendent and the empirical, are closely related. The 
opening section of the Gita raises the question of the 
problem of human action. How can we live in the Highes 
Self and yet continue to work in the world? The ^swer 
given is the traditional answer of the Hindu religion, thoug i 
it is stated with a new emphasis. . , 

By its official designation,® the Gita is called an upanisa , 
since it derives its main inspiration from that remar 'a e 
group of scriptures, the Upanisads. Though the Gita ^ves u 
a vision of truth, impressive and profound, though it 
up new-paths for the mind of man, it accepts assump lo 
which are a part of the tradition of past generations 
embedded in the language it employs. It ^ „ 

concentrates the thoughts and feelings which ^ ip 

among the thinking people of its time. The fratncida s gg 
is made the occasion for the development^ of a sp 
message based on the ancient wisdom, prajnd purani, 

The different elements which, at the period of 
position of the Gita, were competing with ° J; 
the Hindu system, are brought together and i g 
a comprehensive synthesis, free and _gnt cur- 

found. The teacher refines Upani§ad 

rents of thought, the Vedic cult of ’ x„ 

teaching of the transcendent Brahman, the ag yoga 

and teSder piety, the Saihkhya dualism and the loga 

2 Cp. the colophon: makes out 

5 fr«nff .h?a„a ihe „ec.„-«.= 

gita IS dogdha gopdlanandanah 

pdrlho vaisah iidhlr bhokia dugdham gUamrtam mahat. 
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^4 The Bhagavadgitd 

meditation. He draws all these living elements of Hindu 
fe and thought into an organic unity. He adopts the method, 
not of denial but of penetration and shows how these different 
hnes of thought converge towards the same end. 

2 . Date and Text 

The Bhagavadgitd is later than the great movement repre¬ 
sented by the early tjpanisads and earlier than the period 
of the development of the philosophic systems and their 
formulation in sutras. From its archaic constructions and 
internal references, we may infer that it is definitely a work 
of the pre-Christian era. Its date may be assigned to the 
fifth century B.C., though the text may have received many 
alterations in subsequent times.* 

We do not know the name of the author of the GUd. 
Alniost all the books belonging to the early literature of 
India are anonymous. The authorship of the Gitd is attributed 
to Vyasa, the legendary compiler of the Mahdhhdrata. The 
eighteen chapters of the Gltd form Chapters XXIII to XL 
of the Bhlsmaparvan of the Mahdhhdrata. 

It is argued that the teacher, Krsna, could not have recited 
the seven hundred verses to Arjuna on the battlefield. He 
must have said a few pointed things which were later 
elaborated by the narrator into an extensive work. According 
to Garbe, the Bhagavadgitd was originally a Sarhkhya-yoga 
treatise with which the Krsna-Vasudeva cult got mixed up 
and in the third century b.c. it became adjusted to tlie 
Vedic tradition by the identification of Krsna with Visnu. 
The original work arose about 200 b.c. and it was worked 
into its present form by some follower of the Vedanta in 
the second century a.d. Garbe's theory is generally rejected. 
Hopkins regards the work as ‘‘at present a Kr§naite version 
of an older Visnuite poem and this in turn was at first an 
unsectarian work, perhaps a late Upanisad.”* Holtzmann 

• I.P., Vol. I, pp. 522-5. 

> Religions of India (1908), p. 3^9- Farquhar writes of it as “an 
old verse Upanisad, written rather later than the $vetdivatara, and 
worked up into the GUa in the interests of Krsnaism by a poet after 
the Christian era.’’ Outline of the Religious Literature of India (1920), 
Sec. 95 - 
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looks upon the GUd as a Visnuite remodelling of a pan¬ 
theistic poem. Keith believes that it was originally an 
Upanisad of the Svetdivatara type but was later adapted 
to the cult of Krsna. Barnett thinks that different streams 
of tradition became confused in the mind of the author. 
Rudolf Otto affirms that the original GUd was ‘‘a splendid 
epic fragment and did not include any doctrinal literature.” 
It was Krsna’s intention "not to proclaim any transcendent 
dogma of salvation but to render him (Arjuna) wiUing to 
undertake the special service of the Ahnighty will of the 
God who decides the fate of battles.”* Otto believes that the 
doctrinal treatises are interpolated. In this he is in agree¬ 
ment with Jacobi who also holds that the original nucleus 
was elaborated by the scholiasts into its present form. 

These different opinions seem to arise from the fact that, 
in the Gltd, are united currents of philosophical and religious 
thought diffused along many and devious courses. Many 
apparently conflicting beliefs are worked into a simple unity 
to meet the needs of the time, in the true Hindu spirit, that 
over all of them broods the grace of God. The question 
whether the GUd succeeds in reconciling the different ten¬ 
dencies of thought win have to be answered by each reader 
for himself after he completes the study of the book. The 
Indian tradition has always felt that the apparently incon¬ 
gruous elements were fused together in the mind of the 
author and that the brilliant synthesis he suggests and 
illuminates, though he does not argue and prove it in detail, 
fosters the true life of spirit. 

For our purposes, we may adopt the text followed by 
Sarhkara in his commentary as it is the oldest extant com¬ 
mentary on the poem.* 

3. Chief Commentators 

The GUd has been recognized for centuries as an orthodox 
scripture of the Hindu religion possessing equal authority 
with the Upanisads and the Brahma Sutra and the three 

' The Original Gltd: E.T. (1939), pp. 12, 14. 

• The few variations of the text which we find in the Kashmir 
Rescension do not affect the general teaching of the GUd. See F. A. 
Schrader: The Kashmir Rescensio 7 i of the BhagavadgUd (1930)- 
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together form the triple canon {praslhdna-tmya). The teachers 
of the Vedanta are obliged to justify their special doctrines 
by an appeal to these three authorities and so wrote com¬ 
mentaries on them expounding how the texts teach their 
special points of view. The Upanisads contain many different 
suggestions about the nature of the Absolute and Its relation 
to the world. The Brahma Siitra is so terse and obscure that 
it has been used to yield a variety of interpretations. The 
Gltd gives a more consistent view and the task of the com¬ 
mentators, who wish to interpret the texts to their own 
ends, becomes more difficult. After the decline of Buddhism 
in India, different sects arose, the chief being Advaita or 
non-dualism, Vi^istadvaita or qualified non-dualism, Dvaita 
or duaUsm and Suddhadvaita or pure non-dualism. The 
various commentaries on the GUd were written by the teachers 
in support of their own traditions {sathpraddya) and in refuta- 
tiou of those of others. These writers are able to find in the 
Gitd their own systems of religious thought and metaphysics, 
since the author of the GUd suggests that the one eternal 
truth which we are seeking, from which all other truth 
derives, cannot be shut up in a single formula. Again, we 
receive from the study and reflection of the scripture as 
much living truth and spiritual influence as we are capable 
of receiving. ^ 

The commentary of ^arhkara (a.d. 788-820) is the most 
ancient of the existing ones. There were other commentaries 
older than his, to which he refers in his Introduction, but 
they have not come down to us.' Sariikara affirms that 
Reality or Brahman is one without a second. The entire 
world of manifestation and multiplicity is not real in itself 
and seems to be real only for those who live in ignorance 
(avidya). To be caught in it is the bondage in which we are 
aU implicated. This lost condition cannot be removed by our 
efforts. Works are vain and bind us firmly to this unreal 
cosmic process (sarhsara), the endless chain of cause and 


Vrttiklra*^ Wh" says that the 

ara, who wrote a voluminous commentary on the Brahn^n 

''f«‘ ” e'”’* »" “Sing 

freedom(karma) by itself leads to spiritual 
and a combined pursuit of them takes us to the goal. 
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effect. Only the wisdom that the universal reality and the 
individual self are identical can bring us redemption. When 
this wisdom arises, the ego is dissolved, the wandering 
ceases and we have perfect joy and blessedness. 

Brahman is definable only in terms of being. As It is above 
all predicates, especieiUy all distinctions of subject, object 
and the act of cognition. It cannot be regarded as personal 
and there can be no love or reverence for It. 

laihkara holds that while action is essential as a means 
for the purification of the mind, when wisdom is attained 
action falls away. Wisdom and action are mutually opposed 
as light and darkness.* He rejects the view of jndnakarma- 
samticcaya* He believes that Vedic rites are meant for 
those who are lost in ignorance and desire .3 The aspirants 
for salvation should renounce the performance of ritual 
works. The aim of the Gita, according to Saihkara, is the 
complete suppression of the world of beconiing 4 in which all 
action occurs, though his own life is an illustration of activity 
carried on, after the attainment of wisdom. 

^aihkara's views are developed by Anandagin, wlm is 
orobably as late as the thirteenth century. Sridhara 
(ad 1400) and Madhusudana (sixteenth century), among 
others. The Maratha saints, Tukaram and JnaneSvar, 
are great devotees though they accept the position of 

Saihkara in metaphysics. ... . 

Ramanuja (eleventh century a.d.), m his commenta^, 
refutes the doctrine of the unreality of the world and the 
path of renunciation of action. He follows the integiretation 
mven by YSmunacarya in his Gitdrthasamgraha. Brahman, 
Se highest reaUty, is Spirit, but ® 

has self-consciousness with knowledge of Hims 
conscious will to create the world and bestow salvation on 

» Md’gU^^evalad eva iattvajnanan moksaprSpiih. karma- 
samuccitdt, S.B.G. II, ii. Even if karma may not be the immediate 
cause of liberation, still it is a necessary nieans for acquiring saving 
wisdom. §. admits it: '*karmamsthaya ^ndnamsfhaprapHhetutvena 
puYUsdrthahetutvam na svdtantrye^a** ^ i • 

3 avidydkdmavata eva sarvdni irautadlni darsttam, 

4 gUdidstrasya prayojanath parath nihireyasam, sahetukasya 

samsdrasya aiyantoparamalaksanam. Introduction. 
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His creatures. He is the sum of all ideal predicates, infinite 
and eternal, before and above all worlds, without any second. 
The Vedic gods are His servants created by Him and 
appointed in their places to perform their ordained duties. 
The world is no deception or illusion but is genuine and 
real. The world and God are one as body and soul are one. 
They are a whole but at the same time unchangeably dif¬ 
ferent. Before creation, the world is in a potential form, 
undeveloped into the existing and diversified manifestations. 
In creation, it is developed into name and form (namarupa). 
By representing the world as the body of God, it is suggested 
that the world is not made from something alien, a second 
principle but is produced by the Supreme out of His own 
nature. God is both the instrumental and the material cause 
of the world. The analogy of soul and body is used to indicate 
the absolute dependence of the world on God even as the 
body is absolutely dependent on the soul. The world is 
not only the body of God but His remainder, isvarasyasesa, 
and this phrase suggests the complete dependence and 
contingency of the world. 

All consciousness presupposes a subject and an object 
which is different from consciousness which is regarded by 
Ramanuja as a dependent substance {dharmabhutadravya), 
capable of streaming out. The ego (jiva) is not unreal and 
IS not extinguished in the state of liberation. The Upanisad 
passage, tat tvam asi, “that art thou,” means that “God is 
my self” even as my soul is the self of my body. God is the 
supporting, controlling principle of the soul, even as the soul 
IS the supporting principle of the body. God and soul are one, 
not because the two are identical but because God indwells 
and penetrates the soul. He is the inner guide, antarydmin, 
who dwells deep within the soul and as such is the principle 
of its life. Immanence, however, is not identity. In time as 
well as in eternity, the creature remains distinct from the 
Creator. 

Ramanuja develops in his commentary on the Gita a type 
of personal mysticism. In the secret places of the human 
soul, God dwells but He is unrecognized by it so long as the 
soul does not acquire the redeeming knowledge. We acquire 
this knowledge by serving God with our whole heart and 
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soul. Perfect trust is possible only for those wlio are elected 
by divine grace. Riiinanuja admits that the paths of know¬ 
ledge, devotion and action are all mentioned in the Gttd, 
but he holds that its main emphasis is on devotion. The 
wretchedness of sin, the deep longing for the Divine, the 
intense feeling of trust and faith in God’s all-conquering 
love, the experience of being divinely elected are stressed 
by him. 

The Supreme is Visnu, for Ramanuja. He is the only true 
god who wiU not share His divine honours with others. 
Liberation is service of and fellowship with God in Vaikuntha 
or heaven. 

Madhva (a.d. 1199 to 1276) wrote two works on the 
BhagavadgUd, called the Gitdbhdsya and GUdtdtparya. He 
attempts to derive from the Gltd tenets of duahstic (dvaita) 
philosophy. It is self-contradictory, he contends, to look 
upon the soul as identical with the Supreme in one sense and 
different from Him in another. The two must be regarded as 
eternally different from each other and any umty between 
them partial or entire, is untenable. He interprets the passage 
*'that art thou'' as meaning that we must give up the dis- 
tinction between mine and thine, and hold that everything is 
subject to the control of God.* Madhva contends that devo¬ 
tion is the method emphasized in the Gif«. 

Nimbarka (a.d. 1162) adopts the theory of dvaitadvada 
(dual-non-dual doctrine). He wrote on Sn/m and his 

disciple Kesavakasmirin wrote a commentary on the Gito 
called Tattvaprakdsikd. Nimbarka holds that the 
the world (jagat) and God are different from each other 
yet the existence and activity of the soul and the woild 
Lpend on the wiU of God. Devotion to the Supreme is the 

principal theme of Nimbarka s writing's. , j n r i *4- 

^ Vallabha (a.d. 1479) develops what is called suddhadvai a 
or pure non-dualism. The ego (jiva) when pure and unbhnded 
by illusions and the Supreme Brahman are one. Souls are 
pLticles of God like sparks of fire and they cannot acquire 
the knowledge necessary for obtaining release except by the 
grace of the Supreme. Devotion to God is the most important 

> madtyam tadiyam iti bhedam apahdya sarvam Uvarddinnam iti 
sthitih. Bhdgavatatdtparya. 


? 
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means of obtaining release. Bhakti is truth associated with 
love.^ 

There have been several other commentators on the GUd 
and m our own time, the chief are B. G. Tilak and Sri 
Aurobindo. Gandhi has his own views. 

differences of interpretation are generaUy held to be 
ditferences determined by the view-point adopted. The Hindu 
tradition beheves that the different views are complemen¬ 
tary Jiven the systems of Indian philosophy are so many 
points of view or dar^anas which are mutually complemen¬ 
tary and not contradictory. The Bhdgavata says that the 
sages have described in various ways the essential truths * 
A popular verse declares: “From the view-point of the body 
i ain Thy servant, from the view-point of the ego, I am a 
portion of Thee; from the view-point of the self I am’Thyself, 
ihis IS my conviction.”! God is experienced as Thou or I 
according to the plane in which consciousness centres. 


4. Ultimate Reality 

The Gita does not give any arguments in support of its 
metaphysical position. The reahty of the Supreme is not 
a question to be solved by a dialectic which the vast majority 

understand. Dialectic 
m Itself and without reference to personal experience cannot 

f Only spiritual experience can provide 

us with proofs of the existence of Spirit. 

^ Supreme Brahman, 
one vathout a second, without attributes or determinations, 
who IS identical with the deepest self of man. Spiritual 
expenence centres round a sovereign unity which overcomes 
.uuality between the known and the knowing. The in¬ 
ability to conceptualize the experience leads to such descrip- 
si^V^^ ^d^utity, pure and simple. Brahman, the subsistent 
unpiicity, is its own object in an intuition which is its very 


, Iraddhd. Amrtatarangini. 

* ^ '^'^^'^^^prasaynkhydnam tattvdndm kavibhih 

^jhahuddhyd ht ddso^ham jivahuddhyd ivad amiakah: 
(itmahuddhyd tvam evdham iti me niicitd matih. 
bee also Anandagiri; $amkaradigvijaya. 
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being. It is the pure subject whose existence cannot be 
ejected into the external or objective world. 

Strictly speaking we cannot give any description of 
Brahman. The austerity of silence is the only way in which 
we can bring out the inadequacy of our halting descriptions 
and imperfect standards.^ The Brhaddranyaka Up. says: 
“Where everything indeed has become the Self itself, whom 
and by what should one think? By what can we know the 
universal knower ?”^ The duaUty between knowing and know- 
able characteristic of discursive thought is transcended. The 
Eternal One is so infinitely real that we dare not even give 
It the name of One since oneness is an idea derived from 
worldly experience {vyavahdra). We can only speak of It as 
the non-dual, advaita ,3 that which is known when all duali¬ 
ties are resolved in the Supreme Identity. The Upanisads 
indulge in negative accounts, that the Real is not this, not 
this (na iti, na iti), “without sinews, without scar, untouched 
by evil,”4 “without either shadow or darkness, without a 

■ Cp Lao Tze: "The Tao which can be named is not the true Tao.” 
"The reality of the formless, the unreality of that which has form— 
is known to all. Those who are on the road to attainment care not 
for these things, but the people at large discuss them. Attainmerit 
implies non-discussion; discussion implies non-attainrnent. Mani¬ 
fested Tao has no objective value; hence silence is better than 
argument. It cannot be translated into speech; better, then, say 
nothing at all. This is called the great attainment. Soothill: The 
Three Relieiom of China, second edition {1923). PP-. 56-7. Ihe 
Buddha maintained a calm silence when he was questioned about 
the nature of reality and nirvana. Jesus maintained a sirnilar silence 
when Pontius Pilate questioned him as to the nature of truth. 

Cp Plotinus: "If any one were to demand of nature why it 
produces, it would answer, if it were willing to listen and speak: 
You should not ask questions, but understand keeping silence as 
I keep silence, for I am not in the habit of speaking. 

» II, 4, 12-14. 

i Cp. Kutarnava Tantra. , ■ 

advaitam kecid icchanii dvailam icchantx ca pare 
mama tattvam vijananto dvaitadyaitayivarjitain. 

Some editions Tea.d ioT vijdnaniah, na jananii. 

4 lia Up., 8 . The Supreme, tad ekam, is without qualities and 
attributes, "neither existent nor non-existent, tfg. \ eda, X, 129. 
The Madhyamika Buddhists call the Ultimate Reality void or §unya, 
lefet by giving it any other name they may be betrayed into limiting 
it For them it is that which shall be known when all oppositions 
are resolved in the Supreme Identity. Cp. St. John of Damascus: 
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within or a without.”^ The BhagavadgUd supports this view 
of the Upanisads in many passages. The Supreme is said to 
be “unmanifest, unthinkable and unchanging,’’* “neither 
existent nor nonexistent. ’’3 Contradictory predicates are at¬ 
tributed to the Supreme to indicate the inapplicabihty of 
empirical determinations. “It does not move and yet it 
moves. It is far away and yet it is near. ’’4 These predicates 
bring out the twofold nature of the Supreme as being and 
^ becoming. He is para or transcendent and apara or 
immanent, both inside and outside the world.5 

The impersonality of the Absolute is not its whole sig¬ 
nificance. The Upanisads support Divine activity and par¬ 
ticipation in nature and give us a God who exceeds the mere 
infinite and the mere finite. The interest which inspired 
Plato’s instruction to the astronomers of the Academy “to 
save the appearances,” made the seers of the Upanisads 
the world as meaningful. In the words of the 
Taittiriya Up., the Supreme is that “from which these beings 
are born, that by which they live and that into which, when 
departing, they enter.” According to the Veda, “He is the 
God who is in fire, in water, who pervades the entire universe; 
e who is in plants, in trees, to Him we make our obeisance 


It IS impossible to say what God is in Himself and it is more exact 

by excluding everything. Indeed He is nothing 
ot that which is . . . above being itself.” 

thi Up., Ill, 8, 8. In the M.B. the Lord who is 

^ ® Narada that His real form is “invisible, unsmellable, 

untouchable, quahty-less, devoid of parts, unborn, eternal, per¬ 
manent and action less." See ^antiparva, 339, 21-38. It is the "cloud 
ot un,{nowing” or what the Areopagite calls the “superluminous 
aarkness,’’ "the silent desert of the divinity . . . who is properly no 
being” in the words of Eckhart. Cp. Angelus Silesius: "God is mere 
nothing ... to Him belongs neither now nor here.” Cp. also Plotinus: 

Generative of all, the Unity is none of all, neither thing nor 
quality, nor intellect nor soul, not in motion, not at rest, not in 
place not in time; it is the self-defined, unique in form or, better, 
before Form was or Movement or Rest, all of 
wich are attachments of Being and make Being the manifold it is.” 
(Enneads, E.T., by Mackenna, VI, 9.) 

' ^ 5 - 3 XIII, 12; XIII, 15-17. 

4 isa Up.,y. see also Mundaka Up., II, i, 6-8; Katha Up., II, 14: 
Brhadaravyaka Up., n, 37; Bvetasvalaya Up., Ill, 17. 

5 bahir antas ca bhuldndm, XIII, 15. 
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again and again.”i "Who would have exerted, who would 
have lived, if this supreme bliss had not been in the 
heavens?”* The theistic emphasis becomes prominent in the 
Svetdsvatara Up. "He, who is one and without any colour 
(visible form), by the manifold wielding of His power, ordains 
many colours (forms) with a concealed purpose and into 
whom, in the beginning and the end, the universe dissolves. 
He is the God. May He endow us with an understanding 
which leads to good actions .”3 Again "Thou art the woman, 
thou art the man; thou art the youth and also the maiden ; 
thou as an old man totterest with a stick, being born. Thou 
art facing all directions.”4 Again, "His form is not capable 
of being seen; with the eye no one sees Him. They who 
know Him thus with the heart, with the mind, as abiding 
in the heart, become immortal .”5 He is a universal God who 
Himself is the universe which He includes within His own 
being. He is the light within us, hrdyantar jyotih. He is the 
Supreme whose shadow is life and death. 6 

In the Upanisads, we have the account of the Supreme 
as the Immutable and the Unthinkable as also the view that 
He is the Lord of the universe. Though He is the source of 
all that is. He is Himself unmoved for ever .7 The Eternal 
Reality not only supports existence but is also the active 
power in the world. God is both transcendent, dwelling in 
light inaccessible and yet in Augustine’s phrase “more 
intimate to the soul than the soul to itself.” The Upantsad 
speaks of two birds perched on one tree, one of whom eats 
the fruits and the other eats not but watches, the silent 
witness withdrawn from enjoyment.s Impersonahty and 


• yo devo'gnau yo'psu yo vtivcint bhuvawDU Sviveia 
yo osadhisu yo vanaspatisu tasmai devdya namonamah. 

> ko hyevanyat kah pranydt yad esa dkdia dnando nasyal. 

3 IV I ^ IV, 3. 5 20. 

‘ rI Veda, X, 121, 2; see also Kaiha Up., HI, i. Cp. Deuteronomy: 

"I kill and make alive,” xxxii. 39- , n ,.u- j i. 

7 Cp. Rumi: “Thy light is at once joined to all things and apart 

from all/' Shams-i-Tabriz (E.T. By Nicholson), Ode ^ • 

8 Mundaka Up., Ill, i, 1-3. Cp. Boehme: And the deep of the 
darkness is as great as the habitation of the light, and they stand 
not one distant from the other but together in one another and 
neither of them hath beginning nor end.” Three Principles, 
XIV, 76. 
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personality are not arbitrary constructions or fictions of the 
mind. They are two ways of looking at the Eternal. The 
Supreme in its absolute self-existence is Brahman, the 
Absolute and as the Lord and Creator containing and con¬ 
trolling all, is Kvara, the God. “Whether the Supreme is 
regarded as undetermined or determined, this Siva should 
be knovm as eternal; undetermined He is, when viewed as 
ditterent from the creation and determined, when He is 
everything.”! If the world is a cosmos and not an amorphous 
uncertainty, it is due to the oversight of God. The Bhdeavata 
makes out that the one Reality which is of the nature of 
undivided consciousness is called Brahman, the Supreme 
belt or God.* He is the ultimate principle, the real self in 

trpn« 7^11 of worship. The Supreme is at once the 

transcendental, the cosmic and the individual reality. In Its 

aspect It is the pure self unaffected by any 

'unconcerned. In Its dynamic 

cosmir supports but governs the whole 

S k nrpinf 'n nil and above 

all is present in the individual. 3 

Hvara is not responsible for evil except in an indirect way. 

can be choosing individuals who 

can be ii^uenced but not controlled, for God is not a dictator 

sS mear;i"f • 'If consists o 

native to a me !!^ -^'? possible and probable. The alter- 

If alltendei^^ ^ nnd adventure, 

there c^n be ^ ° excluded, 

eo^d ^Tih^ • beautiful and the 

fn?th of fbese ideals of 

truth, beauty and goodness, then their opposites of error 

ugliness and evil are not merely abstract possibilities but 

nirgunas sagtmas' ceti iivo jileyah sanatanah 
^ niYgunah prakrter anyah, sagtmds sakala smrtah. 

^ vadanti tat tattvavidah tattvam yaj jnanarn advayarn 
Cp also * pciramdtmeti hhagavan iti kahdyate. 

utpathm ca vind^ayh ca hhutdndm dgatim gatxm 
vetti vidydm avidydm ca sa vdcyo bhagavdn Ur. 

that yP-> 8, 12. Roughly we may say 

answers to the cosmic and individual aspects 

answers to the Chnstian Trinity of Father, Son and Holy Ghost 
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positive tendencies which we have to resist. For the Gitd, the 
world is the scene of an active struggle between good and 
evil in which God is deeply interested. He pours out His 
wealth of love in helping man to resist all that makes for 
error, ugliness and evil. As God is completely good and His 
love is boundless, He is concerned about the suffering of the 
world. God is omnipotent because there are no external 
limits to His power. The social nature of the world is not 
imposed on Goa, but is willed by Him. To the question, 
whether God’s omniscience includes a foreknowledge of 
the way in which men will behave and use or abuse their 
freedom of choice, we can only say that what God does 
not know is not a fact. He knows that the tendencies are 
indeterminate and when they become actualized. He is aware 
of them. The law of karma does not limit God’s omnipotence. 
The Hindu thinkers even during the period of the com¬ 
position of the Rg. Veda, knew about the reasonableness and 
lawabidingness hi nature. Rta or order embraces aU things. 
The reign of law is the mind and will of God and cannot 
therefore be regarded as a limitation of His power. The 
personal Lord of the universe has a side in time, which is 

subject to change. c +-u 

The emphasis of the Gitd is on the Suprerne ^_the per¬ 
sonal God who creates the perceptible world by His nature 
(prakrti) He resides in the heart of every being;* He is the 
enjoyer and lord of aU sacrifices.^ He stirs our hearts to 
devotion and grants our prayers .3 He is the source and 
sustainer of values. He enters into personal relations with 
us in worship and prayer. 

The personal I^vara is responsible for the creation, pre¬ 
servation and dissolution of the universe .4 The Supreme has 
two natures, the higher (para) and the lower (apara ).5 The 
living souls represent the higher and the material medium 
the lower. God is responsible for both the ideal plan and the 
concrete medium through which the ideal becomes the 

, 3CVIII 61. ^ IXf 24* ^ ^11| 22. 

4 Cp Jacob Boehme: "Creation was the act of the Father; the 

incanfatto that of the Son; t.l.ile «!<’ gL?' '' 

brought about through the operation of the Holy Ghost. 

5 VII, 4'5- 
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actual, the conceptual becomes the cosmic. The concretiza- 
tion of the conceptual plan requires a fullness of existence, 
an objectification m the medium of potential matter. While 
God s Ideas are seeking for existence, the world of existence 
for perfection. The Divine pattern and the poten¬ 
tial matter, both these are derived from God, who is the 
beginning, the middle and the end, Brahma. Visnu and giva. 
God with His creative ideas is Brahma. God who pours out 
bv T^ri ^ patience which is matched only 

vvLm wTf PerpetuaUy at work saving the 

heaven ^^^?i r'f conceptual becomes the cosmic, when 
semS K ?n enrth, we have the fulfilment repre- 

nerfectioi wisdom, love and 

visnu Ti‘ to™ apart. Brahma, 

a fundamentaUy one though conceived in 

ofrprll5 interested in the process 

K™ r of Visnu is emphasized. 

Kr§pa represents the Visnu aspect of the Supreme 

Vispu IS a familiar deity in the Rg. Veda. He is the great 
pervader, from vts, to pervade. ^ He is the internal controUer 
wjio pervades the whole universe. He gathers to Himself 
m an ever increasing measure the position and dignity of 
the^Jiternal Supreme. Taittinya Ara^yaka says: “To 
JNarayaija. we bring worship; to Vasudeva our meditations 
ana in this may Visnu assist us.”^ 

Krsna,3 the teacher of the GUd, becomes identified with 
the ancient Lord of the Sun, and Narayana, an 

^ states, vydpake parame^vare. It is traced also from vU 

to enter. TaitHrlya Up. says: ''Having created that world, he after¬ 
wards entered into it." See also Padtna Purdna. Visnu as the Lord 
entered into prakrti. sa eva hhagavdn visnuh prakrtydm dviveiah. 

* X, I, 6. ndrdyandya vidmahe vdsiidevdya dhimahi tan no visnuh 
pracodaydt. Narayana says: "Being like the Sun, I cover the whole 
world with rays, and I am also the sustainer of all beings and am 
hence called Vasudeva." M.B., XII, 341, 41. 

3 karsati sarvam krsnah. He who attracts all or arouses devotion 
raiitn Veddntaratnanianjusd (p. 52) says that Krsna is so 

cai ea Decause he removes the sins of his devotees, pdpa^h iarsavati 
derived from A,,, to scrape, b£:ause he scra^ 
or draws away all sms and other sources of evil from his devotees. 

Vilehhanarthasya rupam bhahtajanapdpddidosaharsandt kysnah. 
b.B.Lr., Vi, 34. 
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ancient God of cosmic character and the goal or resting place 
of gods and men. 

The Real is the supracosmic, eternal, spaceless, timeless 
Brahman who supports this cosmic manifestation in space 
and time. He is the Universal Spirit, Paramatman, who 
ensouls the cosmic forms and movements. He is the Para- 
mesvara who presides over the individual souls and move¬ 
ments of nature and controls the cosmic becoming. He is 
also the Purusottama, the Supreme Person, whose dual 
nature is manifested in the evolution of the cosmos. He fills 
our being, illumines our understanding and sets in motion 

its hidden springs.^ . 

All things partake of the duality of being and non-bemg 
fi*Qfji Purusottama downwards. Even God has the element 
of negativity or maya though He controls it. He puts forth 
His active nature {svdih prakritm) and controls the souls who 
work out their destinies along lines determined by their o\vn 
natures. While all this is done by the Supreme through His 
native power exercised in this changing world. He has 
another aspect untouched by it all. He is the impersonal 
Absolute as well as the immanent will; He is the uncaused 
cause, the unmoved mover. While dwelling in man and 


■ He brines to the ignorant the light of knowledge, to the feeble 
the power of strength, to the sinner the liberatiori of foi^J^eness, 
to the suffering the peace of mercy, to the comfortless comfort._. 
inamm ainandm, iaktir aiaktandm, ksama saparadhanam. kjpa 
duhkhindm. vdlsdlyam sadosdnam. ' 

lanam, satihdrdyam dttsta>‘rdaySnd»t. mardavam vislesabhtrwiam. 

Cp. also "Thou art joy and bliss. Thou the "^^de of pea^: Thou 
dost destroy the sorrow of creator^ and pye them happiness. 
‘'dnanddmrlaritpas tvam ca iantuiihetmiam^^ 
harasi pranindm diihkhayn vidadhasi sada sit • 

"Thou art the refuge of the weak the ^n^nr of the smfu . 
•'dtndndm saranam tvam hi, pdpmam muktisadhanam. 

See also: "Thou u-ho art ™ 

manyiir asi manynmi mayi dehi, saho'si sahomayi dehi. ^iikla Yajiir 
Veda, XIX, 9. 
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nature, the Supreme is greater than both. The boundless 
miverse in an endless space and time rests in Him and not 
He in it.^ The God of the Gltd cannot be identified with the 
cosmic process for He extends beyond it.* Even in it He is 
manifest more in some aspects than in others. The charge of 
pantheism in the lower sense of the term cannot be urged 
against the Gita view.3 While there is one reality that is 
ultimately perfect, everything that is concrete and actual 
is not equally perfect. 


5. Krsna, the teacher 

So far as the teaching of the BhagavadgUd is concerned, 
it is immaterial whether Krsna, the teacher, is a historical 
individual or not. The material point is the eternal incar¬ 
nation of the Divine, the everlasting bringing forth of the 
perfect and divine life in the universe and the soul of man. 

There is, however, ample evidence in favour of the his¬ 
toricity of Krsna. The Chdndogya Up. refers to Krsna, 
devaldputra, the son of Devaki, and speaks of him as the 
pupil of Ghora Angirasa4 who is a priest of the sun, according 
to Kau^itaki Brdhmaiia.s After interpreting the meaning of 
sacrifice and making out that the true payment for the 
priests is in the practice of the virtues of austerity, charity, 
uprightness,non-violence and truthfulness,^ the Upanisadcoxi- 
tinues “When Ghora Angirasa explained this to Krsna, the 
son of Devaki, he also said, that, in the final hour, oiie should 
take refuge in these three thoughts. “Thou art the indes¬ 
tructible (aksita), thou art the immovable (acyuta), thou 
art the very essence of life (prana).”? There is a great simi¬ 
larity between the teaching of Ghora Angirasa in the 
Upanisad and that of Krsna in the Gitd. 

Krsna plays an important part in the story of the M.B. 
where he is presented as the friend of Arjuna. Panini refers 
to Vasudeva and Arjuna as objects of worship.s Krsna 


‘ IX, 6, 10. * X, 41-2- ’ X, 21-37. 

^ III, 5^ 5 XXX, 6. 

^ tapo ddnarn arjavam ahimsd satyavacanam. See B.G., XVI, 1-3. 

’ Cp. B.G., VIII, 11-13. He possibly composed hymn 74 of the 
8th mandala'of Rp Veda ^ he is called in Kausitaki Brdhmana, 
Krsija Angirasa. 3&X, 9. 


» IV, 3, 98. 
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belonged to the ancient Vrsni or Satvata branch of the family 
of Yadu, whose home was perhaps in the neighbourhood 
of Mathura, a town with which Krsna’s name has been 
associated in history, tradition and legend. Krsna was 
opposed to the sacerdotalism of the Vedic religion and 
preached the doctrines which he learnt from Ghora Angirasa. 
His opposition to the Vedic cult comes out in passages where 
Indra when vanquished, humbled himself before Krsna. ^ 
The Gita has references to those who complain about 
Krsna’s teaching and express their lack of faith in him.* 
m!b. has indications that the supremacy of Krsna was not 
accepted without challenge. In that epic Krsna is repre¬ 
sented both as an historical individuals and as an incarnation 
(avatara). Krsna taught the Satvatas the worship of the 
Sun and the Satvatas perhaps identified the teacher with 
the Sun he taught them to worship .4 By the fourth century 
before Christ, the cult of Vasudeva was well established. 
In the Buddhist work, Niddesa (fourth century b.c.) in¬ 
cluded in the Pali Canon, the writer refers to the worshippers 
of Vasudeva and Baladeva among others. Megasthenes 
(320 B.c.) states that Heraldes was worshipped by the 
Saurasenoi (Surasenas) in whose land are two great cities, 
Methora (Mathura) and Kleisobora (Krsnapura). Heliodorus, 
the Greek Bhagavata from Taxila, calls Vasudeva, devadeva 
(god of gods) in the Besnagar inscription (180 b.c.). The 
Nanaghat inscription, which belongs to the first century 
before the Christian era, mentions Vasudeva among the 
deities invoked in the opening verse. Some of the principal 

personages like Radha,Ya^oda and Nanda figure in Buddhist 

legends. Patanjali, in his Mahdbhdsya, commenting on 


■ “I am Indra of the devas but thou hast gained Indra's power 
over the cows. As Govinda the people will ever praise thee." 
Harivamia, 4004 fi. 

* III, 32; IX, II; XVIII, 67. . X . • 

3 The story of his early life with legends and fancies 13 found m 
the Bhagavata and the Harivamia. 

4 According to Bhagavata, the Satvatas worship the Supreme as 
Bhagavan and as Vasudeva. IX. 9, 50. Yamunacarya in his 
Agamapramanya says that those who worship God m purity of spirit 
are called Bhagavata and Satvata: sattvad bhagavan bhajyate yatk 
para(i puman te satvata bhagavata ity ucyante dvijottamaih. 
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Pdiiini, IV, 3, 98, calls Vasudeva Bhagavat. The book is 
called Bhagavadgltd because Krsna is known in the Bhaga- 
vata religion as ^rl Bhagavan. The doctrine which he 
preaches is the Bhagavata creed. In the Gita, Krsna says 
that he is not expressing any new view but is only repeating 
what has been preached by him to Vivasvan and by Vivasvan 
to Manu and by Manu to Iksvaku.* M.B. says that ‘‘the 
Bhagavata religion has been traditionally handed down by 
Vivasvan to Manu and by Manu to Iksvaku.”^ The two 
traditions similarly propagated must have been the same. 
There are other evidences also. In the exposition of the Nara- 
yaniya or the Bhagavata religion, it is said that this religion 
was described by the Lord previously in the Bhagavadgltd.^ 
Again, it is declared that it “was taught by the Lord when, 
during the fight between the Kauravas and the Pandavas, 
both the armies had got ready for war and Arjuna had 
become depressed.”4 This is the religion of monotheism 
(ekantika). 

In the Gild Krsna is identified with the Supreme Lord, 
the unity that lies behind the manifold universe, the change¬ 
less truth behind all appearances, transcendent over all 
and immanent in aU. He is the manifested Lord, 5 making 
it easy for mortals to know, for those who seek the Imperish¬ 
able Brahman reach Him no doubt but after great toil. He 
is called Paramatman which implies transcendence; he is 
jiva-bhuta, the essential life of all. 

How can we identify an historical individual with the 
Supreme God? The representation of an individual as iden¬ 
tical with the Universal Self is familiar to Hindu thought. 
In the Upanisads, we are informed that the fuUy awakened 
soul, which apprehends the true relation to the Absolute 
sees that it is essentially one with the latter and declares 
itself to be so. In the Rg. Veda, IV, 26, Vamadeva says: 
“I am Manu, I am Surya, I am the learned sage Kaksivan. 
I have adorned the sage Kutsa, the son of Arjuni. I am the 

• IV, I, 3. ’ ^dntiparva, 348, 51-2. 

3 kathito harigUasu. Santiparva, 346, 10. 

< samupodhesvantkesu kurupdndavayor mrdJie 
arjune vimanaskeca gitd bhagavata svayarn. ^dntiparva, 348, 8 

5 XII, I ff. 
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wise U^ana; look at me. . . In the KaiisTtaki Up. (HI), 
Indra says to Pratardaria ‘‘I am the vital breath. I am the 
conscious self. Worship me as life, as breath. He who worships 
me as life, as immortality, obtains full life in this world. 
He obtains immortality and indestructibility in the heavenly 
regions.”' In the GUd, the author says; ‘‘Delivered from 
passion, fear and anger, absorbed in Me, taking refuge in 
Me, many purified by the austerity of wisdom have attained 
to My state of being.”* The ego holds something other than 
itself to which it should abandon itself. In this abandonment 
consists its transfiguration. A liberated soul uses his body as 
a vehicle for the manifestation of the Eternal. The divinity 
claimed by Krsna is the common reward of all earnest spiritual 
seekers. He is not a hero who once trod the earth and has now 
left it, having spoken to His favourite friend and disciple, but 
i(; everywhere and in every one of us, as ready to speak to us 
now as He ever was to any one else. He is not a bygone 
personality but the indwelling spirit, an object for our 

God is never bom in the ordmary sense. Processes of birth 
and incarnation which imply limitation do not apply to Him. 
When the Lord is said to manifest Himself at a particular 

. § commenting on this, observes: "That is, Indra, a deva 
looking o^^iis own self as the Supreme Brahman by the vision of 

the sales according to the Sastras, says. Know me just as the 
tne sages a same truth, felt, 'I am Manu, I am 

S{fAa''''hf 1 :hTSruti 1 that is the Brhadaranyaka Up.) it is said, 

ThTwoiwpier becomes one with tne god he truly sees.’" 

V IV fo Tesus spent his life in solitary prayer, meditation and 

• ' 00 like any of us, had spiritual experiences like 

tfrer;.rmvstkrand in a of spiritual anguish, when he 

the great cs and in 

lost the sense of the presence , Throughout, he felt 

why hast thou fors^^en_me^^ fSlfis Jeatlr than I": {John xiv, 

ca'lfesrthou me good ? None is good, save one, even God" 
28). Why ca „ ^ ^ day and that hour knoweth no one, 

iof:v 7 n“Mg?is in htven, neither the Son but the Father" 
SarA xiii i). "Father, into Thy hands I commend my spirit 
L,X XX i 46 Though conscious of his imper ections, Jesus recog- 
iized the grace and love of God and wilhngly submitted himself 
enrirelv to Him. Thus dchvercd from al imperfection^ 
refuge m Him, he attained to a divine status. I and the Father are 

one" (John x, 30). 
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time, on a particular occasion, it only means that it takes 
place with reference to a finite being. In Chapter XI the 
whole world is seen in God. The subjective and the objective 
processes of the world are only the expressions of the higher 
und lower natures of the Supreme j yet in whatever is 
glorious, beautiful and strong, God’s presence becomes more 
manifest. When any finite individual develops spiritual 
qualities and shows large insight and charity, he sits in 
judgment on the world and starts a spiritual and social 
upheaval and we say that God is bom for the protectiori 
of the good, the destruction of the evil and the establishment 
of the kingdom of righteousness. As an individual, Krsna 
is one of millions of forms through which the Universal 
Spirit manifests Itself. The author of the Gtid mentions 
Krsna of history as one of many forms along with his 
disciple Arjuna.i The avatara is the demonstration of man’s 
spiritual resources and latent divinity. It is not so much the 
contraction of Divine majesty into the limits of the human 
frame as the exaltation of human nature to the level of 
Godhead by its union with the Divine. 

Theism, however, makes out that Krsna is an incarnation 
(avatarana) or descent of the Divine into the human frame. 
Though the Lord knows no birth or change. He has many 
times been bom. Krsna is the human embodiment of Visnu. 
He is the Supreme who appears to the world as though 
born and embodied.* The assumption of human nature by 
the Divine Reality, like the creation of the world, does not 
take away from or add to the integrity of the. Divine. 


‘ X, 37. 

> S. writes: sa ca bhagavan jnanaUvaryaiaktibalavlryatejobhih, 
sadd sampannah, trigwiatmikdrii vaipiavlm svam mdyam miilaprakrtim 
vaiihrlya, ajo avyayo bhutanam livaro nityaiuddhabuddhamukta- 
svabhavopi san svatnayaya, dehavdn iva jdta iva, lokanugrahani kurvaniva 
laksyate. amsena sambabhuva does not mean that Krsna is born of 
a part or is a partial incarnation. Anandagiri interprets ariiiena to 
mean "in a phenomenal form created by his own will” svecchanirmiiena 
maydmayena svarupena. While the Apostle’s Creed lays stress on 
the human nature of the Son of God, "who was conceived by the 
Holy Ghost, bom of the Virgin Mary, suffered under Pontius Pilate, 
was crucified, dead and buried,” the Nicene Creed adds that he 
"came down from heaven and was made flesh.” This coming down 
OP descent of God into flesh is the avataraipa. 
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Creation and incarnation both belong to the world of mani¬ 
festation and not to the Absolute Spirit. * 

If the Infinite God is manifested in finite existence 
throughout time, then Its special manifestation at one given 
moment and through the assumption of one single human 
nature is but the free fulfilment of that same movement 
by which the Divine plenitude freely fulfils itself and 
inclines towards the finite. It does not raise any fresh 
problem apart from that of creation. If a human organ¬ 
ism can be made in the image of God, if new patterns 
can be woven into the stuff of repetitive energy, if eternity 
can be incorporated in these ways into succession, then the 
Divine Reality can express His absolute mode of being in 
and through a completely human organism. The scholastic 
theologians tell us that God is present in the creatures, “by 
essence, presence, power.” The relation between the Absolute, 
infinite, sclf-e.xistent and immutable and the finite human 
individual who is enmeshed in the temporal order is un¬ 
imaginably intimate though difficult to define and explain. 
In the great souls we call incarnations, God who is responsible 
for the being and dignity of man has more wonderfully 
renewed it. The penetration of successiveness by the Eternal 
which is present in every event of the cosmic is manifested 
in a deeper sense in the incarnations. When once God has 
granted us free will. He does not stand aside leaving us 
to make or unmake ourselves. Whenever by the abuse of 
freedom unrighteousness increases and the world gets stuck 
in a rut, He creates Himself to lift the world from out of its 
rut and set it on new tracks. Out of His love He is bom 
again and again to renew the work of creation on a higher 
plane. According to a passage in the M.B., the Supreme who 
is ever ready to protect the worlds has four forms. One 
of them dwells on earth practising penance; the second 
keeps watch over the actions of erring humanity; the 
third is engaged in activity in the world of men. and 
the fourth is plunged in the slumber of a thousand 

■ Cp. Hooker: "This admirable union of God %vith man can enforce 
in that higher nature no alternation because with God there is nothing 
more natural than not to be subject to any change.” Ecclesiastical 
Polity (1888 ed.), vol. ii, p. 234. 

c 
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years. ^ Absolute impassivity is not the only side of Divine 
nature. The Hindu tradition makes out that the avataras are 
not confined to the human level. The presence of pain and 
imperfection is traced not to man's rebellious will but to a 
disharmony between the creative purpose of God and the 
actual world. If suffering is traced to. the ‘Tall" of man, we 
cannot account for the imperfections of innocent nature, for 
the corruption that infects all life, for the economy of disease. 
The typical question. Why is there cancer in the fish? 
cannot be avoided. The Gtid points out that there is a Divine 
Creator who imposes His forms on the abysmal void. Prakrti 
is the raw material, the chaos out of which order is to be 
evolved, a night which is to be illumined. In the struggle 
between the two, whenever a deadlock is created, there is 
Divine interference to release the deadlock. Besides, the idea 
of one unique revelation is hardly consistent with our present 
views of the universe. The tribal God gradually became the 
God of the earth and the God of the earth has now become 
the God of the universe, perhaps only one of many universes. 
It is inconceivable that the Supreme is concerned only with 
one part of one of the smallest of planets. 

The theory of avatara is an eloquent expression of the 
law of the spiritual world. If God is looked upon as the 
saviour of man. He must manifest Himself, whenever the 
forces of evil threaten to destroy human values. An avatara 
is a descent of God into man and not an ascent of man into 
God, which is the case with the liberated soul. Though 
every conscious being is such a descent, it is only a veiled 
manifestation. There is a distinction between the self- 
conscious being of the Divine and the same shrouded in 
ignorance. 

The fact of descent or avatarana indicates that the Divine 
is not opposed to a full vital and phj-ical manifestation. 
We can live in the physical body and yet possess the full 

* caturmuYtiY aham iavM lokatrdndrtham ndyatah 
atmdnarri pravibhajyeha lokdndni hitam ddadhe 
ekdmuYtis iapascarydm kurnte me hhiivi sthitd 
apuYd pakyaii jagai kurvdnam sddhvasddhuni 
dpUYd kuYute karma mdnusam loham dsritd 
s’ete catuYthi tvapuYd nidYdm varsasahasriktm. 

Dronaparva, XXIX, 32-34. 
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truth of consciousness. Human nature is not a fetter but 
can become an instrament of divine life. Life and body with 
us, ordinary mortals, remain ignorant, imperfect and im¬ 
potent means of expression but they need not always be so. 
The Divine Consciousness uses these for Its purpose w'hile the 
unfree human consciousness has not this absolute control, 
over the physical, vital and mental forces. 

Though the Gltd accepts the belief in avatara as the 
Divine limiting Himself for some purpose on earth, possessing 
in His limited form the fullness of knowledge, it also lays 
stress on the eternal avatara, the God in man, the Divine 
consciousness always present in the human being The tw'o 
views reflect the transcendent and the immanent aspects of 
the Divine and are not to be regarded as incompatible with 
each other. The teacher, who is interested in the spiritual 
illumination of the human race, speaks from the depths of 
the Divine in him. Krsna’s avatara is an illustration of the 
revelation of the Spirit in us, the Divine hidden in gloom. 
According to the Bhdgavata,^ “at midnight, in the thickest 
darkness, the Dweller in every heart revealed Himself in the 
divine Devaki for the Lord is the self hidden in the hearts of 
all beings.”* The glorious radiance arises from the blackest 
of black nights. In mysteries and revelations the night is rich. 
The presence of night does not make the existence of light 
less real. Indeed but for night there could be no human 
consciousness of light. The meaning of the birth of Krsna is 
the fact of redemption in the dark night. In the hour of 


> niitthe tamodbhute jdyamdne jancirdane 
devakydm devariipinydrii visniih sarvagiihdiayah, . 
vasudevagrhe sdksat bhagavan purusah parah janisyate. Bhagavafa. 
Cp what'is said about the Incarnation of Jesus Christ: ;‘™st 
all tilings were in quiet silence and night was in the midst of her 
^vift course: thine Almighty Word leapt down from heaven out of 
?hy roval throne. Alleluia.” The doctrine of the Incarnation agitated 
the Christian world a great deal. Anus maintained that the Son is 
not the equal of the Father but created by Him. Die view that thej 
are not distinct but only diflerent aspects of one Being is the dieoiy 
of Sabcllius. The former emphasized the distinctness of the rather 
and the Son and the latter their oneness. The view that finally 
prevailed was that the Father and the Son were equal and of the 
<-ame substance; they were, however, distinct persons. 

> X, 20: XVIII, 61. 
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calamity and enslavement the Saviour of the world is bom. 

Krsna is said to be born of Vasudeva and Devaki. When 
our sattva nature is purified,^ when the mirror of under¬ 
standing is cleansed of the dust of desire, the hght of pure 
consciousness is reflected in it. When all seems lost, light 
from heaven breaks, enriching our human life more than 
words can tell. A sudden flash, an inward illumination we 
have and life is seen fresh and new. When the Divine birth 
takes place within us, the scales fall from our eyes, the bolts 
of the prison open. The Lord abides in the heart of every 
creature and when the veil of that secret sanctuary is with¬ 
drawn, we hear the Divine voice, receive the Divine light, 
act in the Divine power. The embodied human consciousness 
is uplifted into the unborn eternal.2 The incarnation of 
Krsna is not so much the conversion of Godhead into flesh 
as the taking up of manhood into God. 

The teacher slowly guides his pupil to attain the status 
which he has, mama sddharmyam. The pupil, Arjuna, is the 
type of the struggling soul who has not yet received the 
saving truth. He is fighting with the forces of darkness, 
falsehood, limitation, and mortahty which bar the way to the 
higher world. When his whole being is bewildered, when he 
does not know the valid law of action, he takes refuge in his 

» sattvarii vUuddhayh vasudeva iabditam, Bhdgavata, Devaki is daivi 
prakrli, divine nature. 

* This, to my mind, is the meaning of the Christian doctrine of 
resurrection. The physical resurrection of Jesus is not the important 
thing but the resurrection of the Divine. The rebirth of man as an 
event that happens within his soul, resulting in a deeper under¬ 
standing of reality and a greater love for God and man, is the true 
resurrection which lifts human life to an awareness of its own Divine 
content and purpose. God is perpetual creativity, ceaseless action. 
He is the Son of Man for in man is God reborn. When the veil between 
the eternal and the temporal is lifted, man walks with God and as 
He directs. 

Cp. Angelas Silesius: Though Christ a thousand times 
In Bethlehem be born. 

If He's not bom in thee 
Thy soul is still forlorn. 

The Cross on Golgotha 
Will never save thy soul. 

The Cross in thine own heart 
Alone can make thee whole. 
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higher self, typified as Krsna, the world teacher, jagadguru^ 
and appeals for the grace of enlightenment. "I am thy 
disciple. Illumine my consciousness. Remove what is dark in 
me. Give me that which I have lost, a clear rule of action.” 
The rider in the chariot of the body is Arjuna but 
the charioteer is Krsna and He has to guide the journey. 
Every individual is a pupil, an aspirant for perfection, a 
seeker of God and if he seeks earnestly, with faith, God 
the goal becomes God the guide. It is of little moment, so 
far as the validity of the teaching is concerned, whether the 
author is a figure of history or the very god descended into 
man, for the realities of spirit are the same now as they were 
thousands of years ago and differences of race and nationality 
do not affect them. The essential thing is truth or significance; 
and the historical fact is nothing more than the image of it.* 

6 . The Status of the World and the Concept of Maya 

If the fundamental form of the Supreme is nirguna, quality¬ 
less and acintya, inconceivable, the world is an appearance 
which cannot be logically related to the Absolute. In the 
unalterable eternity of Brahman, all that moves and evolves 
is founded. By It they exist, they cannot be without It, 
though It causes nothing, does nothing, determines nothing.- 

' Cp. ajnanatimirdndhasya jnandnjanaialdkaya 

caksur unmilitafh yena tasmai sri gurave namah. 

I bow to the divine teacher, who opens the eyes of one blinded 
by the disease of ignorance by means of the principle (collyrium) 

of knowledge. . . jr i x , x- i. 

> Cp Spinoza: "It is not m the least needful for salvation to 

know Chr^t according to the flesh; but concerning that so-called 
eternal Son of God (de aetemo illo Dei filio), that is, God’s eternal 
wisdom which is manifested in all things, and chiefly in the mind 
of man,’and most particularly in Christ Jesus, the case is far other¬ 
wise. For without this no man can amve at a state of blessedness, 
inasmuch as nothing else can teach him what is true or false, what 
is good or evil,’* Thus Spinoza distinguishes be^veen the historical 
Jesus and the ideal Christ. The divinitj' of Christ is a dogma that 
has grown in the Christian conscience. Christological doctrine is the 
theological explanation of the historic fact. Loisy observes: The 
Resurrection of Jesus was not the last step of His terrestrial career, 
the last act of His ministry amongst men, but the first article of the 
faith of the Apostles and the spiritual foundation of Christianity." 
Maude Petre: Loisy (1944). PP- 65-66- 
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While the world is dependent on Brahman, the latter is not 
dependent on the world. This one-sided dependence and the 
logical inconceivability of the relation between the Ultimate 
Reality and the world are brought out by the word, “maya.” 
The world is not essential being like Brahman; nor is it mere 
non-being. It cannot be defined as either being or non- 
being. ^ The sudden discovery through religious experience 
of the ultimate reality of spirit inclines us sometimes to look 
upon the world as an Ulusion rather than as a misapprehen¬ 
sion or a misconstruction. Maya does not imply that the 
world is an illusion or is non-existent absolutely. It is a 
delimitation distinct from the unmeasured and the immeasur¬ 
able. But why is there this delimitation? The question cannot 
be answered, so long as we are at the empirical level. 

In every religion, the Supreme Reality is conceived as 
infinitely above our time order, with its beginning and end, 
its movements and fluctuations. God, in the Christian reli¬ 
gion, is represented as without variableness or shadow of 
turning. He dwells in the eternal now seeing the end from 
the beginning. If this were aU, there would be an absolute 
division between the Divine life and this pluralistic world, 
which would make all communion between the two impossible." 
If the Supi'eme Reality were unique, passive and immobile, 
there would be no room for time, for movement, for history. 
Time, with its processes of change and succession, would 
become a mere appearance. But God is a living principle, a 
consuming fire. It is not a question of either an Absolute 
with an apparent multiplicity or a living God working in 
this pluralistic universe. The Supreme is both this and that. 
Eternity does not mean the denial of time or of history. It 
is the transfiguration of time. Time derives from eternity 
and finds fulfilment in it. In the BhagavadgUd, there is no 
antithesis between eternity and time. Through the figure of 
?^I§ha, the unity between the eternal and the historical 
is indicated. The temporal movement is related to the inmost 
depths of eternity. 

The Spirit which transcends all dualities, when looked at 
from the cosmic end becomes sundered into the transcen¬ 
dental subject facing the transcendental object. Subject and 
» sadasadbhyarn anirvacantyam. 
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object are the two poles of the one Reality. They are not 
unrelated. The principle of objectivity, mulaprakrti, the 
unmanifested (avyakta) potentiality of all existence is of 
the very nature of the creative Logos, Isvara. The eternal 
“I” confronts the pseudo-eternal “not I,” Narayana broods 
over the waters. As the “not-I,” prakrti, is a reflection of the 
Self, it is subordinate to the Self. When the element of 
negation is introduced into the Absolute, its inwardness is 
unfolded in the process of becoming. The original unity 
becomes pregnant with the whole course of the world. 

Cosmic process is the interaction between the two prin¬ 
ciples of being and non-being. God is the upper limit with 
the least affection by and complete control of non-being and 
matter or prakrti is the lower limit with the least affection 
by being. The whole cosmic process is the Supreme God 
working on prakrti which is conceived as a positive entity 
because it has the power of resistance. As resisting form, it 
is evil. Only in God is it completely penetrated and overcome. 
In the rest of the created world, it is there in some degree 
or other, obscuring the light. 

The Gita does not uphold a metaphysical dualism; for the 
principle of non-being is dependent on being. Non-being is 
a necessary moment in reality for the unfolding of the 
Supreme. If the world is what it is, it is because of the 
tension. The world of time and change is ever striving to 
reach perfection. Non-being which is responsible for the 
imperfections is a necessary element in the world, for it is 
the material in which the ideas of God are actualized. ^ The 
Divine forms (purusa) and matter (prakrti) belong to one 
spiritual whole. When the whole world is delivered from 
■ bondage, when it .is lifted into incorruption, when it becomes 
completely illuminated, the purpose of the Supreme is 
realized and the world is restored to its origin in pure Being, 

above all distinctions. ^ , r n xi. 

Why is there non-being? Why is there the fall or the 
precipitation from absolute being to becoming ? This is to ask 
why is there the world with its perpetual strife between being 
and non-being? Absolute being, the one Godhead, is behind 

I Cp. Proclus who regards matter as a *'child of God*' which is 
bound to be transformed into spirit. 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 


4 ° The Bhagavadgltd 

and beyond the world and in the world; He is also the 
upreme Living God, loving the world and redeeming it by 
His grace Why is the world what it is with its graduated 
nierarchy? We can only say, it is the nature of the Supreme 
to express Itself m this way. We cannot account for the fact 
c+Vif construe its nature, which is a 

ino- % ^ ween being and non-being in the process of becom- 
being is above the world and pure non-being is 
elow the lowest existent. If we go lower stiU we have 
otmng, It IS absolute non-entity. In the world of true 
uecorning, samsara, we have the conflict between the two 
prmciples of being and non-being. 

product of the interaction is the cosmic ess 
^rahmanda) which includes within itself the totality of 

developments are contained 
and +1 “ T ^ It contains the past, the present 

Vi^vJ - ^ supreme now. Arjuna sees the whole 

of .if’^'^.^'.'vorld-form, in one vast shape. He sees the form 
the “ . bursting the very bounds of existence, fiUing 

it like catarS umverse, worlds coursing through 

tionll?^ Suprenie as impersonal and rela- 

self m fcgard the conception of Isvara with his power of 

ignorance (avidya).. The 
and tL that produces forms which are transient 

power compared with the Eternal Reality, this 

avidvs • P’^oducmg appearances is caUed avidya. But 
It is stil? something pecuUar to this or that individual 
the Sn self-manifestation possessed by 

birthW though He, in reality, is 

i^ava ic to birth by His own power dtmamdyayd^ 

IS derived from the root, md, to form, to build, and 

names and forms imagined to exist in the Supreme 
Which it i ^ of the ignorance of the nature of the Atman of 

different fr Possible to say whether they are different, or non- 

^^ti, praK^ the Suprenie are m Sruti and Snirti texts called maya 
* IV, 5“fE.of the all knowing ParameSvara." S.B., II, i, 14. 
power of V Supreme Lord chose to sport in the exercise of His 

29, 1. Di ® ^antum manascahre yogamayam upa&Hah. Bhagavata, 
Vine activity is not undertaken for the fulfilment of any 
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originally meant the capacity to produce forms. The creative 
power by which God fashions the universe is called yoga 
mdyd. There is no suggestion that the forms, the events and 
the objects produced by maya or the form-building power 
of God, the mayin, are only illusory. 

Maya is sometimes said to be the source of delusion (moha). 
“Deluded by these threefold modes of nature (guna), this 
whole world does not recognize Me who am above them 
and imperishable.”* Through the force of maya we have a 
bewildering partial consciousness which loses sight of the 
reality and lives in the world of phenomena. God’s real being 
is veiled by the play of prakrti and its modes. The world 
is said to be deceptive because God hides Himself behind His 
creation. The world is not a deception but the occasion for 
it. We must shatter all forms, get behind the veil to find 
the reality. The world and its changes constitute the self¬ 
concealment of God {lirodhdna) or obscuring of the Creator 
by His creation. Man is inclined to turn towards the objects 
of the world instead of directing his mind to the Creator. 
God seems to be the great deceiver as He creates the world 
and its sense objects and turns our senses outward.® The 
proneness to self-deception lies in the desire for the things 
of sense which actually leads man away from God. The 
glamour of the world casts its spell on us and we become 
slaves to its prizes. The world or objectivized nature or 
saihsara is fallen, enslaved, alienated and it is full of suf¬ 
fering, as alienation from inward being is suffering. When 
it is said that “this divine maya of mine is hard to over- 

purpose of his own, because God is nityatrpta. This feature of disinter¬ 
estedness is brought out by the use of the word sport, lokavat tu Kid 
kaivalyam. Brahma Sutra, II, i, 33. Rddhd Up. says that the One 
God is eternally at play in the varied activities of the world, eko devo 
nityallldnuraktah, IV, 3. 

■ VII, 13. Cp.'Narada Pailcaratra. "One only is the Lord always, m 
all and in each. All beings come into existence by His action; but they 
are deceived by His maya." II, i, 22. In M.B. it is said: "O, Narada, 
that which you see is the maya which has been created by Me. Do 
not think that I possess the qualities, which are to be found in the 
created world." 

7ndyd hy esa maya srsia yan mdrii paiyasi narada 

sarvabhutagunair yuhtam naiva tvam jdatum arhasi. 

» Katha up., IV. i. id7itiparva. 339 , 44- 
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come,” it means that we cannot easily pierce behind the 
universe and its activities. ^ 

We may here distinguish the different senses in which the 
word “maya” is used and indicate its place in the Gitd. (i) If 
the Supreme Reality is unaffected by the events of the world, 
then the rise of these events becomes an inexplicable mystery. 
The author of the GUd does not use the term, “maya,” in 
this sense, however much it may be implied in his views. 
The conception of a beginning-less, and at the same time 
unreal, avidya causing the appearance of the world does 
not enter the mind of the author. (2) The personal I^vara 
IS said to combine within Himself, sat and asat, the immu¬ 
tability of Braliman as well as the mutation of becoming * 
Maya is the power which enables Him to produce mutaWe 
nature. It is ^akti or the energy of I^vara^ or 
the power of self-becoming. Hvara and maya in this sense 
are mutually dependent and beginning-less. 3 This power of 
the Supreme IS caUed maya in the GUdA (3) Since the Lord 
IS able to produce the universe by means of the two elements 
o IS eing, prakrti and purusa, matter and consciousness, 
they are said to be maya (higher and lower) of God. 5 

(4) GraduaUy, maya comes to mean the lower prakrti since 

thriomh^nf 

Sf ^ generation of the universe. 

(5) As the mamfested world hides the real from the vision 
of mortals, It IS said to be delusive in character.^ The world 

it a niere mechani¬ 
cal determination of nature unrelated to God. we fail to per- 

^ ^°^^ce of delusion. 

The Divme rnaya becomes avtdydmdyd. It is so, however only 
for us mortals, shut off from the truth; to God who knows 
^ and controls it it is vidydmdyd. God seems to be enveloped 
in the immense cloak of maya .7 (6) Since the world is only 
• VII, 14; see also l&a Up., 16. , 

Tthe Ser tfivLa t 3 -hman reflect 

or the individual «iplf tV,- • f the latter is jiva. 
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an effect of God, who is the cause and since everywhere 
the cause is more real than the effect, the world as effect 
is said to be less real than God the cause. This relative 
unreality of the world is confirmed by the self-contradictory 
nature of the process of becoming. There is a struggle of 
opposites in the world of experience, and the real is above 
all opposites.' 

7. The Individual Self 

Reality is, in its own nature, infinite, absolute, untramelled, 
inalienably possessed of its own unity and bliss. In the cosmic 
process, dualities and oppositions wliich obscure the infinite 
undivided reality arise. In the terms of the Taittirlya Up., 
the cosmic process has assumed the five stages of matter* 
(anna), life (prana), mind (manas), intelligence (vijnana) and 
bliss (ananda). There is an inner direction given to things 
by reason of their participation in the creative onrush of 
life. The human being is at the fourth stage of vijnana or 
intelligence. He is not master of his acts. He is aware of the 
universal reality which is operating in the whole scheme. 
He seems to know matter, life and mind. He has mastered, 
to a large extent, the material world, the vital existence 
and even the obscure workings of mentality but has not yet 
become tile completely illummed consciousness. Even as 
matter is succeeded by life, life by mind and mind by intelli¬ 
gence, even so the intelligent man will grow into a higher 
and divine life. Progressive self-enlargement has been the 
impulse of nature. God's purpose for the world or the cosmic 
destiny for man is the realization of the immortal aspiration 
through this mortal frame, the achievement of the Divine 
life in and through this physical frame and intellectual 
consciousness. 

The Divine dwells in the inmost being of man and cannot 
be extinguished. It is the inner light, the concealed witness, 
that which endures and is imperishable from birth to birth, 
untouched by death, decay or corruption. It is the principle 
of the jiva, the psychic person which changes and grows 
from life to life and when the ego is completely harmonized 
by the Divine, it ascends into spiritual existence which is 
' II, 45: VII, 28: IX, 33. * Literally food. 
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“ ‘■^'’^ between birth 

All forms of existence axe found in each h,ii„ t j 
the weU-fixed traits of the human form are 
materiality, organization and animality. The ^ 

mind that fill the world are in us as well. We narf^v 
forces that work in the outer world. Our intefiprt ^ f of ^he 
produces self-consciousness; it leads to the emcrcr ^ 
human individual from its original solidaritv ^ 

The security which he derives from the instinrtivp 
to the group is lost and has to be regained at a hiVh 
\yithout the elimination of his individuality Bv the intppra 

m a spontaneity of love and unselfish work. Ariuna in thp 
opening scene, faces the world of nature anTStrand 
eels utterly alone. He does not wish to buy inward securitv 
by submission to the social standard. So W f. ifp 
upon himself as a ksatriya required to fight so Inner ac i ^ 
s chained to his station and its duties, he is unawar^nf 
full possibilities of his individual acdom Most nf k" 
nding our specific place in the social world eive a mp ’ 

Normally, within hmits, we find scope for thp 
of our life and the social routine is not fe t as a b™T°" 
The individual has not yet emerged. He does „ “i 
o himself except through the social medium Ariuna co^In 
live overcome his feeling of helplessnei and SL 
'vouTd‘*h?f ““Pfo'o'y ‘o ‘bo social authority. But\a^ 
Srit^de“nVe?V““ o* ^ofsfactl and 

Virvv, 1/ uenved by submission to external a„+io^ •<. • 

like tL tot^litf ■“ °i ‘i".® “'b ModL vfews 

by his absomS " 1 , rt' "'*''Mual can be saved 

exists onlv S “‘“‘y- They forget that the group 

sonahty. Ar un^?"' t complete unfolding of human per? 
stands Vne aS f‘“"‘r\"®‘“ “l' “cial context, 

of the ^vo?M c n“ '* ?^l c'’''®''P“''eringaspects 

coming iZlin??™T" n " "’ey of over- 

spiritual nS” developing our inner 

world and ern« ’• ^ ^elatedness to the 

a u grow into the freedom, where the integrity of the 
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self is not compromised. We then become aware of ourselves 
as active creative individuals, living, not by the discipline 
of external authority but by the inward rule of free devotion 
to truth. 

The individual self is a portion of the Lord,^ a real, not 
an imaginary form of the Supreme, a limited manifestation 
of God. The soul which derives from the Supreme Isvara is 
not so much an emanation as a member of the Supreme. It 
draws its ideal from this superior principle which is Like 
a father who has given it existence. The soul's substantial 
existence springs from the Divine intellect and its expression 
in life is effected by virtue of its vision of the Divine who is 
its father and its ever-present companion. Its distinctiveness 
is determined by the divine pattern and the context of the 
senses and the mind which it draws to itself. The universal 
is embodied in a limited context of mental—vital-physical 
sheath.2 No individual is quite like his fellow; no life repeats 
another and yet a single pattern runs through them all. The 
essence of the ego, the distinguishing characteristic of human 
personality is a certain creative unity, an inner purposive¬ 
ness, a plan which has gradually shaped itself into an organic 
unity. As our purpose is, so is our life. Any form which the 
individual assumes is bound to be superseded, for he always 
tries to transcend himself and this process will continue till 
becoming reaches its end in being. The jivas are movements 
in the being of God, individualized. When the ego is lost in a 
false identification with thenot-self anditsforms, itis bound; 
but when through the development of proper understand¬ 
ing, it realizes the true nature of the self and the not-self and 
allows the apparatus produced by the not-self to be illumined 
completely by the self, then it is freed. This realization is 
possible through the proper functioning of buddhi or vijfiana. 

The problem facing man is the integration of his personality , 
the development of a divine existence in which the spiritual 
principle has the mastery over all the powers of ^ul and 
body. This integral life is created by the spirit. The dis¬ 
tinction between soul and body which links man with the 
life of nature is not an ultimate one. It does not exist in the 

I XV, 7. Many names are given to this divine essence of the 
soul—apex, ground, abyss, spark, fire, inner light. * XIII, 21. 
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radical sense in which Descartes affirmed it. The Ufe of the 
soul permeates the life of the body, even as the bodily life 
has its effect on the soul. There is a vital unity of soul and 
body in man. The real dualism is between spirit and nature, 
between freedom and necessity. In the integrated personality 
we have the victory of the spirit over nature, of freedom 
over necessity. The Gita which looks upon both these as 
aspects of the Supreme, affirms that we can spiritualize 
nature and communicate another quality to it. We need not 
crush or destroy nature. 

The problem of freedom vs. determinism has meaning only 
with reference to human individuals. It has no application 
to the Absolute which is above all opposites or to the sub¬ 
human species of plants and animals. If man is but the 
simple creature of instinct, if his desires and decisions are 
only the resultants of the forces of heredity and environ- 
ment, then moral judgments are irrelevant. We do not 
condemn the lion for its ferocity or praise the lamb for its 
meekness. Man is the possessor of freedom. ^ After describint^ 
the whole philosophy of life, the teacher asks Arjuna to do 
as he chooses.2 The whole teaching of the GUd requires man 
to choose the good and realize it by conscious effort There 
are however many impediments to this freedom of choice 

Man is a complex multi-dimensional being, including 
\vithin him different elements of matter, life, consciousness^ 
intelligence and the divine spark. He is free when he acts 
from the highest level and uses the other elements for the 
realization of his purpose. But when he is on the level of 
objective nature when he does not recognize his distinction 
from not-self, he becomes a slave to the mechanism of nature 
But, even when he falsely identifies himself with the obiectivo 
universe and feels that he is subjected to the necessities of 
nature he is not without hope, for the One Spirit operates 

wiiTri, rasmifestation of the 

bupreme There is an element of spontaneity and creativiw 

inexplicable in terms of mechanical forces even in the lowest 
forms of nature. Each plane of our being has its own con- 
sciousness, its surface thoughts, its habitual ways of feeling 
thought and action. The ego should not persist in retaining 
* svatantrah kartd. a XVIII 63 
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its obscure and limited consciousness, which is a distortion 
of its true nature. When we subdue the senses and keep 
them under control,.the flame of spirit burns bright and 
clear “like a lamp in a windless place." The light of con¬ 
sciousness stands in its own nature and the empirical self 
with its shifting tides of experience is controlled by buddhi 
in which is reflected the light of consciousness. Then we rise 
above the play of prakrti and see the real self from which 
creative forces arise; we cease to belong to that which is 
moved about and are no more helpless tools of nature. We 
are free participants of the world above into the world below. 
Nature is an order of determinism but not a closed order. 
Forces of spirit may break upon it and change its course. 
Every act of the self is a creative one, while all acts of the 
not self are truly passive. It is in our inner life that we 
confront primary reality, the deeps of being. The law of 
karma holds in the realm of the not-self where heredity, 
biological and social, holds but in the subject is the possi- 
bilitv-of freedom, of triumph over the determinism of nature, 
over the compulsion of the world. Man, the subject, should 
gain mastery over man, the object. Object indicates deter¬ 
minism from without; subject means freedom, mdetermina- 
tion The ego in its self-confinement, in its automatism, 
psychical a?d social, is a distortion of the true subject The 
law of karma can be overcome by the affirmation of the 
freedom of spirit. In several passages* the affirms that 
tliere is no radical dualism between the supernatural and the 
natural. The cosmic forces to which man is exposed represent 
he lower prahrti. But his spirit can burst the circle of nature 
and realize its kinship with the Divine. Our bondage con- 
Sffi ffi our dependence on something ahen^ Wh^n we rise 
above it we can make our nature the medium tor the 
fficar^at on of the spiritual. Through struggle and suffering, 
mai^arpass from his freedom to choose good or evil to the 
5 er fre^edom that abides in the steadfastly chosen good. 
Liberation is a return to inward being to subjectivity; 
bondage is enslavement to the object world, to necessity, to 

Neither nature nor society can invade our inner being 
« See VII, 5- 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 



4 ^ The BhagavadgUa 

without permission. Even God acts with a peculiar delicacy 
in regard to human beings. He woos our consent but never 
compels. Hurnan individuals have distinctive beings of their 
own which limit God’s interference with their develop¬ 
ment. The world is not fulfilling a prearranged plan in a 
mechanical way. The aim of creation is the production of 
selves who freely carry out God’s will. We are asked to con¬ 
trol our imposes, shake off our wanderings and confusions, 
rise above the current of nature and regulate our conduct 
wTii oj understanding, as othei^vise, we 

I .. enemy of man 

on earth. T^he lays stress on the individual’s freedom of 
choice and the way in which he exercises it. Man's stni^^les 
his sense of frustration and self-accusation are not to be dis¬ 
missed as errors of the mortal mind or mere phases of a 

onf£ ^^e mo?al urgency 

of life. When Arjuna expresses his sense of awe and dread 

m the presence of the Eternal, when he asks for formVenSs 
he IS not acting a part but passing through a crisir 
Nature does not absolutely determine. Karma is a con- 

in ihe accomuS;'!factors in^ofved 

the basis or c^frp f ^ ° adhisihdna or 

or th?in^r^mentft"°"' work, kartr or doer, karana 

or fate * ThTS^?if ^ ^nd dai^a 

or late, the last is the power or powers other than human 

the cosmic principle which stands behind, modifying the 

work and disposing of its fruits in the shape of acfand its 

is StaWeTn distinction between that part which 

IS inevitable m the make-up of nature, where restraint does 

moulded to”^ controlled and 

moulded to our purpose. There are certain factors in our 

ives which are determined for us by forces over which we 

have no control. We do not choose how or when or where 

mbirth f ‘'°fd*tion of life we are born. On the theory of 

that det!3 ^y past karma 

But when^irbok^f^’^^^^^t^' and environment, 

can sav that wa ^ standpoint of this life, we 

race, parentapp consulted about our nationality, 

^ ^ social status. But subject to these limi- 

37; VI. 5-6. . XVIII, X4. 
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tations, we have freedom of choice. Life is like a game of 
bridge. We did not invent the game or design the cards. 
We did not frame the rules and we cannot control the dealing. 
The cards are dealt out to us, whether they be good or bad. 
To that extent, determinism rules. But we can play the 
game well or play it badly. A skilful player may have a poor 
hand and yet win the game. A bad player may have a good 
hand and yet make a mess of it. Our life is a mixture of 
necessity and freedom, chance and choice. By exercising our 
choice properly, we can control steadily all the elements and 
eliminate altogether the determinism of nature. While the 
movements of matter, the growth of plants and the acts of 
animals are controlled more completely, man has under¬ 
standing which enables him to co-operate consciously with 
the work of the world. He can approve or disapprove, give 
or withhold his consent to certain acts. If he does not exercise 
his intelligent will, he is acting in a way contrary to his 
humanity. If he acts blindly according to his impulses and 
passions, he acts more like an animal than a man. Being 
human, he justifies his actions. 

Some of our acts are ours only seemingly. The sense of 
spontaneity is only apparent. We sometimes carry out sug¬ 
gestions given to us in the hypnotic condition. We may 
believe that we think, feel and will the acts but in so doing 
we may be giving expression to the suggestions conveyed 
to us during the hypnotic state. What is true of the hypnotic 
situation is true of many of our acts which may seem spon¬ 
taneous but are really not so. We repeat the latest given 
opinions and believe that they are the result of our own 
thinking. Spontaneous acting is not compulsive activity to 
which the individual is driven by his own isolation and 
helplessness. It is the free acting of the total self. The indi¬ 
vidual should become transparent to himself and the dif¬ 
ferent elements should reach a fundamental integration for 
spontaneous or creative activity to be possible. It is man’s 
duty to control his rajas and tamas by rneans of his 
sattva nature which seeks for the truth of things and the 
right law of action. But even when we act under the influence 
of our sattva nature we are not entirel}' free. Sattva binds 
us quite as much as rajas and tamas. Only our desires for 

D 
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truth and virtue are nobler. The sense of ego is still operative. 
We must rise above our ego and grow into the Supreme Self 
of which the ego is an expression. When we make our indi¬ 
vidual being one with the Supreme, we rise above nature 
with its three modes, become trigunatita,i and freed from 
the bonds of the world. 

8 . Yoga-idstm 

Every system of Indian philosophic thought gives us a 
practical way of reaching the supreme ideal. Though we 
begin with thought, our aim is to go beyond thought to the 
decisive experience. Systems of philosophy give not only 
metaphysical theories, but also spiritual dynamics. It may 
be argued that, if man is a part of the Divine, what he needs 
is not redemption as an awareness of his true nature. If he 
feels himself a sinner estranged from God, he requires a 
technique by which he reminds himself that he is essentially 
a part of God and any feeling to the contrary is illusory. 
This awareness is not intellectual but integral; so man’s 
whole nature requires overhauling. The BhagavadgUd gives 
us not only a metaphysics (brahmavidya) but also a dis¬ 
cipline (yoga^astra). Derived from the root, yuj, to bind 
together, yoga means binding one’s psychic powers, balancing 
and enhancing them.* By yoking together and harnessing 
our energies by the most intense concentration of personality, 
we force the passage from the narrow ego to the transcendent 
personality. The spirit tears itself away from its prison house, 
stands out of it and reaches its own innermost being. 

The Gita gives a comprehensive yoga-Sastra, large, flexible 
and many-sided, which includes various phases of the soul’s 
development and ascent into the Divine. The different yogas 
are special applications of the inner discipline which leads 
to the liberation of the soul and a new understanding of the 
unity and meaning of mankind. Everything that is related 
to this discipline is called a yoga such as jnana-yoga or the 
way of knowledge, bhakti-yoga or the way of devotion, 
karma-yoga or the way of action. 

' XIV, 21. 

* It is used in different senses; yujyate etad Hi yogah] (ii) yttjyale 
anena iti yogah; (iii) yujyate tasminn Hi yogah. 
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Perfection at the human level is a task to be accomplished 
by conscious endeavour. The image of God operating in us 
produces a sense of insufficiency. Man has a haunting sense 
of the vanity, the transience and the precariousness of all 
human happiness. Those who live on the surface of life may 
not feel the distress, the laceration of spirit, and may not 
feel any urge to seek their true good. They are human 
animals (purusapasu), and like animals they are bom, they 
grow, they mate and leave offspring and pass away. 
But those who realize their dignity as men are acutely 
aware of the discord and seek a principle of harmony and 
peace. 

Arjuna typifies the representative human soul seeking to 
reach perfection and peace but in the opening section we 
find that his mind is clouded, his convictions unsettled, his 
whole consciousness confused. Life’s anxieties touch him 
with a gnawing distress. For every individual there comes an 
hour sometime or other, for nature is not in a hurry, when 
everything that he can do for himself fails, when he sinks 
into the gulf of utter blackness, an hour when he would 
give all that he has for one gleam of light, for one sign of 
the Divine. When he is assailed by doubt, denial, hatred of 
life and black despair, he can escape from them only if God 
lays His hand on him. If the divine truth which is free of 
access to all mankind, is attained only by a few, it shows 
that only a few are willing to pay the price for it. The sense 
of insufficiency, of barrenness and dust, is due to the working 
of the Perfection, the mystery that lurks at the heart of 
creation. The invisible impulse to seek God produces the 
agony that inspires heroic idealism and human^ fulfilment. 
The image of God in us expresses itself in the infinite capacity 
for self-transcendence.' 

■ "There is a principle which is pure, placed in the human mind, 
which in different places and ages hath had different names; it is, 
however, pure and proceeds from God. It is deep, and inward, con¬ 
fined to no forms of religion, nor excluded from any, where the heart 
stands in perfect sincerity. In wdiomsoev'er this takes root and grows, 
of what nation soever, they become brethren in the best sense of 
the expression.” John Woolmaii, the American Quaker saint. 
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9. Jhdna or Saving Wisdom 

How is the goal of perfection to be attained? Samsara 
is historical becoming. It is the temporal procession of 
changes from one state into the next. What keeps the world 
going is action or karma. If the world is nothing but ebb 
and flow, continual becoming, it is due to action. At the 
human level action is caused by desire or attachment, kama. 
The root cause of desire is avidya or ignorance of the nature 
of things. The roots of desire lie in the ignorant belief in the 
individual’s self-sufficiency, in the attribution of reality and 
permanence to it. So long as ignorance persists, it is not 
possible to escape from the vicious circle of becoming. We 
cannot cure desires by fresh desires; we cannot cure action 
by more action. The eternal cannot be gained by that which 
is temporal.* Whether we are bound by good desires or bad 
desires, it is still a question of bondage. It makes little dif¬ 
ference whether the chains which bind us are made of gold 
or of iron. To escape from bondage we must get rid of 
ignorance, which is the parent of ignorant desires and so 
of ignorant actions. Vidya or wisdom is the means of libera¬ 
tion from the chain of avidya-kdnia-karma. 

Wisdom is not to be confused with theoretical learning 
or correct beliefs, for ignorance is not intellectual error. It 
is spiritual blindness. To remove it, we must cleanse the soul 
of its defilement and kindle the spiritual vision. The fire of 
passion and the tumult of desire must be suppressed.* The 
mind, inconstant and unstable, must be steadied so as to 
reflect the wisdom from above. We must control the senses, 
possess the faith which no intellectual doubts disturb and 
train the understanding (buddhi ).3 

Wisdom is direct experience which occurs as soon as 
obstacles to its realization are removed. The effort of the 
seeker is directed to the elimination of the hindrances, to 
the removal of the obscuring tendencies of avidya. Accord¬ 
ing to Advaita Vedanta, this wisdom is always present. It 
^ not a thing to be acquired; it has only to be revealed, 
ynr casual apprehensions, backed by our wishes and pre¬ 
judices, do not reveal reality. Utter silence of the mind and 

• Kafha Up., II, ,0. « IV, 39. s II, 44. 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 



Introductory Essay 53 

the will, an emptying of the ego produces illumination, 
wisdom, the light by which we grow into our true being. 
This is hfe eternal, the complete fulfilment of our capacity 
of love and knowledge, "the completely simultaneous and 
perfect possession of unhmited life at a single moment,’’ to 
use the words of Boethius. 

Jnana and ajnana, wisdom and ignorance are opposed as 
hght and darkness.^ When wisdom dawns, ignorance dies 
and the evil is cut off at the root. The liberated soul over¬ 
comes the world. There is nothing to conquer or create. 
Action no more binds. W^en we grow into this wisdom, we 
live in the Supreme. ^ This consciousness is not an abstract 
one It is "that by which thou shalt see all existences \vithout 
exception in the Self, then in Me.’’ The true human indi¬ 
vidual pursues this ideal of perfection with a devotion similar 
to that which he offers to an adored woman.3 


10. The Way of Knowledge: Jftdna-mdrga 

We can reach the goal of perfection, attain the saving 
truth in three different ways, by a knowledge of Reality 
(jnana) or adoration and love (bhakti) of the Supreme 
Person or by the subjection of the will to the Divine purpose 
(karma). These are distinguished on account of the distri¬ 
bution of emphasis on the theoretical, emotioiial and practi¬ 
cal aspects. Men are of different types, reflective, emotional 
or active but they are not exclusively so. At the end, know¬ 
ledge, love and action mingle together. God Himself is sat, 
cit and ananda, reality, truth and bliss. To those seeking 
knowledge. He is Eternal Light, clear and radiant as the sun 
at noonday, in which is no darkness; to those strugghng 
for virtue. He is Eternal Righteousness steadfast and iinpar- 
tial; and to those emotionally inclined, He is ,, 

and Beauty of Holiness. Even as God combines m Himself 
these features, man aims at the integral life of spirit Cog¬ 
nition, will and feeling, though logically distinguishable, are 

. SvarupajMna or the Real as consciousness always A Its co^tant 
presence does not dispel, according to Adva^ta Vedanta, ajnana or 
ignorance. It rather reveals it. Wisdom as saksatkara is a vrlti and 

so an effect like any other kind of jnana. 

i y 20 ^ niuktikanta. 
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not really separable in the concrete life and unity of mind. 
They are different aspects of the one movement of the soul.* 
Jnana as the intellectual pathway to perfection is different 
from jnana as spiritual wisdom. The spiritual apprehension 
of the real is not an act of service or of devotion or for that 
matter, of cognition, however much these acts may lead up 
to it. As the same word "jnana” is employed for both the 
goal of perfection and the way to it, for the recognition of 
reality as well as the scheme of spiritual knowledge, some 
are led to think that the intellectual path is superior to the 
other methods of approach. 

Wisdom, pure and transcendent, is different from scientific 
knowledge, though it is not discontinuous from it. Every 
science expresses, after its own fashion, within a certain order 
of things, a reflection of the higher immutable truth of which 
everything of any reality necessarily partakes. Scientific or 
discriminative knowledge prepares us for the higher wisdom. 
The partial truths of science are different from the whole 
trutli of spirit. Scientific knowledge is useful since it dispels 
the darkness oppressing the mind, shows up the incomplete¬ 
ness of its own world and prepares the mind for something 
beyond it. For knowing the truth, we require a conversion 
of the soul, the development of spiritual vision. Arjuna could 
not see the truth with his naked eyes and so was granted 
the divine sight. 

« Cp. Plotinus; "There ara different roads by which this end (of 
spiritual apprehension) may be reached; the love of beauty which 
exalts the poet; that devotion to the one and that ascent of science 
which make the ambition of the philosopher; that love and those 
prayers by which some devout and ardent soul tends in its moral 
purity towards perfection. These are the great highways conducting 
to that height above the actual and the particular, where we stand 
in the immediate presence of the Infinite, who shines out as from 
the deeps of the soul.” Letter to Flaccus. 

Madhusudana holds that to attain the perfect Godhead who is of 
the nature of Being, Wisdom and Bliss, the Vedas are of three sections, 
dealing with action, worship and knowledge; similarly these three 
sections are embodied in the eighteen chapters of the Gita. 

sacciddnandariipam tat purnam visnoh pararii padam, 
yat prdptaye samdrabdhd veddh kdnd-itraydtmikdh, 
karmopdslis tathd jiidnam iti kdndatrayarii kramdt, 
tadrfipd’slddaiadhydyair gitd kdndatraydtmikd. 
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Ascent to higher levels of being, losing oneself to find the 
higher self can be achieved through jijnasa or disinterested 
passion for knowledge. It lifts man out of his narrow Hmits 
and makes him forget his self in the contemplation of the 
universal principles of existence. Knowledge pursued for the 
sake of power or fame does not take us far. It must be 
sought for attaining truth. 

The metaphysical creed accepted by the Gttd with certain 
fundamental modifications is that of the Sarhkhya philo¬ 
sophy. Profound faith in God and behef in redemption require 
us to assume three entities, the soul which has to be re¬ 
deemed, the fetter which binds it, from which it has to be 
redeemed, and God, the Being who releases us from this 
bondage. The Sarhkhya philosophy elaborates the dualism 
between purusa (self) and prakrti (not-self); only the Gita 
makes them both subordinate to God. The selves are many 
and remain for ever separate. The self is the permanent 
entity behind all the changes of conscious hfe. It is not the 
soul in the usual sense but the pure, inactive, self-luminous 
principle, which is not derived from or dependent on or 
determined by the world. It is unique and integral. Man is 
not self but possesses self and can become self. Not-self or 
prakrti is another ultimate principle which is conceived as 
being at first undifferentiated matter with all its con¬ 
stituents in equilibrium. As such, it is the unmanifested or 
the avyakta. AU mental and material phenomena are ex¬ 
plained as the outcome of the evolution of prakrti. It has 
three modes or gunas, literally strands of a rope. These, by 
appearing in different proportions, produce the variety of 
actual existence. With reference to matter, they act as light¬ 
ness {saliva), movement {rajas) and heaviness {tainas). As 
forms of mental phenomena, they act as goodness, passion 
and dullness respectively, ^^len the self realizes that it_is 
free from all contact with prakrti, it is released. The Gita 
accepts this account with the fundamental modification that 
the dualities of Samkhya, purusa and prakrti, are the very 
nature of the Supreme Principle, God. ‘ 

Evil is caused by the bondage to the gunas. It arises 
because the seed of life or the spirit cast into matter becomes 
fettered by the gunas. According to the preponderance of 
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one or the other of the gunas the soul rises or falls. When 
we recognize the self as distinct from prakrti with its gunas, 
we are released. Metaphysical knowledge^ is transformed into' 
realization- by means of yoga or the method of concentra¬ 
tion. From the earliest times, yoga has been employed to 
describe practices and experiences of a special kind which 
have been later adapted to the teachings of the different 
methods, jhana, bhakti and karma. Each of them uses the 
practices of dhydnayoga or the way of meditation. Yoga is 
the suppression of the activities of the mind, according to 
Patanjali.3 Mundaka Up. says, ‘‘As fire deprived of fuel is 
extinguished in its own hearth, so when mental activities 
are suppressed {vrltiksaydl), citta is extinguished in its owm 
seat. ”4 It is by a mighty exercise of will that we can achieve 
this suppression of the clamour of ideas and of the rabble 
of desires. By ceaseless action the yogi is called upon to 
achieve controls 


Man knows only a part of his being, his surface mentality 
there is a good deal beneath the surface of which he has no 
knowledge though it has effects on his conduct. We are some¬ 
times completely overcome by emotions, instinctive and 
involuntary reactions that upset the rule of conscious reason 
While the lunatic is completely overcome by them many 
of us are also subject to their influence, though such con¬ 
ditions are temporary with normal individuals. Under the 
stress of strong emotions of love or of hatred, we say or do 
things which we regret afterwards when we regain control 
Our language, “He is beside himself,” “He forgot himself ” 
He IS not himself,” suggests the truth of the primitive view 
that the man who is overcome by a strong emotion is pos¬ 
sessed by a devil or a spirit.6 When strong emotions are 
aroused, we become increasingly suggestible and all sorts of 
wild ideas take possession of us. Normally the subconscious 
collaborates with the conscious and we do not even suspect 
' P‘^>'of^?«pdna. > <^P^roksabyahmasaksdtkaya. 

S,-f 34 - svayonau npaiamyate. 

5 niYvikayena karmana. Havivamha. XI 736 ^ 

are loss of soul,'possession and so on 

of rnn<;rir>f dissociation, repression and suppression 
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its presence but if we get off the track of our original instinc¬ 
tive pattern, we realize the fuU force of the subconscious. 
Unless the individual has complete self-awareness, he cannot 
become master of his Hfe. Besides, body, life and mind require 
to be integrated. As a selfconscious being, man is actually 
aware of the deeper discords in him. He generally resorts 
to working compromises and leads a precarious hfe. But until 
a perfect harmony, an organic balance, of his many-sided 
possibihties is achieved, he is not fully master of himself. 
The process of integration is never completed, so long as he 
is subject to temptations as Arjuna was. A growing per¬ 
sonality requires unceasing care and fostering. By developing 
purity of intention, passions directed towards mundane 
objects die, producing tranquillity of mind which in turn 
gives rise to the inward silence in which the soul begins to 
establish contact with the Eternal from which it is sundered, 
and experience the presence of the Indwelling God. In still¬ 
ness which is the rest of the soul from earthly encounter, 
insight is born and man becomes what he is. 

Our consciousness when united with the body is turned 
outward in order to accompUsh its work of controlling the 
outer world by means of the senses. In its outward function¬ 
ing, it employs concepts to achieve an understanding of the 
sensible. By turning inward, it normally gets an inferential 
apprehension of the self, through the acts which are appre¬ 
hended immediately, in the sense that the objects appre¬ 
hended are knovm by no other intermediary than the 
apprehension itself. All this does not tell us what the self, 
in its essential nature, is. We know about the phenomena 
of the self but not of the self itself. To get at the existential 
experience of the self, we should get free from the diversity 
of objects, external and internal, which impedes and prevents 
the direct or intuitive vision of the essence of the self. Nor¬ 
mally, the phenomenal content, external and internal, occu¬ 
pies the stage and the self is not perceived in its essentiality. 
The more we obscure ourselves psychologically, that is, 
through introspection or reflection, the more are we in con¬ 
tact with the phenomenal manifestations of the self. We 
should adopt a different discipline, if we are to confront the 
Supreme Self in us. We must fold up the phenomenal series. 
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go against the grain of our nature, strip ourselves naked, 
escape from the apparent ego and get at the abyss of pure 
subjectivity, the Absolute Self. 

The Bhagavadgttd describes to us how the aspirant avoids 
bodily excesses of indulgence or abstinence, goes to a place 
free from external distractions, chooses a comfortable seat, 
regulates his breathing, focuses his mind on one point and 
becomes harmonized (3mkta) and detached from all desire 
for the fruit of action. WHien he attains this unity, he arrives 
at a perfect understanding with his fellow beings through 
sympathy and love and not because it is a matter of duty. 
We have the example of Gautama the Buddha, the greatest 
jhani or seer whose love for humanity led to his ministry 
of mankind for forty years. To know the truth is to lift up 
our hearts to the Supreme and adore Him. The knower is 
also a devotee and the best of them.* 

The systematic cultivation of yoga results incidentally in 
the development of supernatural powers but to practise yoga 
for the sake of obtaining these powers is vain and futile. Often 
it results in neurosis and failure. The aspirant for spiritual 
life is warned about the attraction of the supernatural 
powers. They may lead us to worldly advancement but are 
not directed to saintliness. They are spiritually meaningless 
and irrelevant. The occultist, who is able to see hyper¬ 
physical spheres, has developed certain potentialities which 
put him above the ordinary human beings even as those 
who are familiar with modem technology are better equipped 
than the primitive peasants. But the advance is in the exter¬ 
nal direction and not in the interiorization of the soul. Yoga 
is to be practised for the sake of attaining tmth, of gaining 
contact with Reality. Krsnaisthelordofyoga (yoge 4 vara)*who 
helps us in our life to save ourselves. He is the supreme lord of 
spiritual experience who conveys those moments of celestial 
glory when man gets beyond the veil of the flesh and also 
indicates their true relation to the problems of daily existence. 

II. The Way of Devotion: Bhakii-mdrga 
Bhakti or devotion is a relationship of trust and love to 
a personal God. Worship of the unmanifested {avyaktopdsana) 

■ VII, 17. * XVIII, 78. 
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is difficult for ordinary human beings, though there are 
instances of great advaitins (non-duahsts) who have given to 
the Impersonal Reality a warm emotional content. ^ Worship 
of the Personal God is recommended as the easier way open 
to all, the weak and the lowly, the illiterate and the ignorant.* 
The sacrifice of love is not so difficult as the tuning of the 
will to the Divine purpose or ascetic discipline or the strenuous 
effort of thinking. 

The origin of the way of devotion is hidden in vhe mists 
of long ago. The praises and prayers of the Rg. Veda, the 
upasanas of the Upunisads and the ardent piety of the 
Bhagavata religion influenced the author of the GUd, He 
struggles to develop an order of ideas belonging to the 
religious side of the Upanisads to which they were not able 
to give free and unambiguous utterance. The Supreme is 
not a God who sleeps in serene abstraction while hearts 
heavy laden cry out for help, but a saving God of love 
believed and experienced a§ such by the devotee. He 
bestows salvation on those who beUeve in Him. He declares: 

* The devotees dismiss the Advaita emphasis on knowledge as 
a damnable heresy or a soul-killing error, though §. recognizes the 
value of devotion as a preparation for gradual release. 

* IX, 32; see also XI, 53-4; XII, 1-5. ‘*\\Tiat were the good 
practices of Vyadha? What was the age of Dhruva? \Vhat was the 
learning of Gajendra? What was the prowess of Ugrasena? What 
was the beauty of Kubja? What was the wealth of Sudama? The 
Lord, who is the lover of devotion, is pleased with devotion and 
does not bother about (other) qualities.’* 

vyddhasydcaranam, dhmvasya ca vayo, vidyd gajendrasya kd, 
kd jdtir vidurasya, yddavapater ngrasya him paurusam, 
kuhjdydh kamantyariipamadhikani kini tat suddmno dhanam- 
hhaktyd Hisyati kevalam na tii gimaih bhakti priyo mddhavah, 

A verse attributed to §. reads: ‘’Let the state of birth be that 
of a man or an angel or of a beast of the hill and the forest, of a 
mosquito, of the cattle, of an insect, of a bird or such others, if the 
heart longs to revel incessantly in this life in the contemplation of 
Thy lotus feet, that flood of supreme bliss, how does the embodiment 
matter?” 

naratvam devatvam nagavanamrgatvam maiakatd paiutvam kltatvam 
bhavatii vihagatvddi jananam 

sadd tvat pdddbjasmaranaparamdnandalahari vihdrdsaktam ced 
hrdayam iha kim tena vapitsd. 

This is rather an exaggerated way of emphasizing the importance 
of bhakti. 
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‘‘This is my word of promise, that He who loveth me shall 
not perish/*^ 

Bhakti is derived from the root, bhaj, to serve, and means 
seiwice of the Lord. It is loving attachment to God. Narada 
defines it as intense love for God.^ For Sandilya, it is supreme 
longing for God,3 for its own sake.4 It is surrender in trusting 
appropriation of the grace of the Lord. It is tsvarapranidhdna 
of Yoga Siltra, which, according to Bhoja, is “the love in 
which, without seeking results, such as sense enjoyment, etc., 
all works are dedicated to the teacher of teachers.“5 It is 
a profound experience which negates all desire and fills the 
heart with love for God.^ Advocates of the way of devotion 
are not interested so much in supramundane redemption as 
in absolute subjection to the abiding will of God. The 
human soul draws near to the Divine by contemplation of 
God's power, wisdom and goodness, by constant remem¬ 
brance of Him with a devout heart, by conversing about His 
qualities with others, by singing His praises with fellow men 
and by doing all acts as His service.? The devotee directs 
his whole being to God. Adoration is the essence of religion. 
It involves a duality between the worshipper and the wor¬ 
shipped. If a philosophy of immanentism is so interpreted 
as to destroy man's sense of creatureliness or God's trans- 

* IX, 31. ^ paramapremarupa. 

3 sd pardnumktir Uvare. I, i, 2. 

< nv/heiiika. Cp. Bhdgavata: alietnhavyavahitd yd hhaktih puru^oU 
tame: see also B.G., XII, 5; IX, 17-18. 

Cp. Caitanya: 'T desire not, O Lord, wealth or retinue or a 
beautiful woman or poetic genius; I pray for spontaneous devotion 
to the Supreme in every birth of mine.'' 

na dhanam na janam siindarini kavitdm vd jagadUa kdmaye 
mama janmani janmanVivare hhavatdd bhaktir ahaitukl tvayi, 

itksdstaka, 4. 

^ I, 23. It is buddhdnusmrti of MaJidvastu, 

^ Cp. Narada: Bhakti Sutra 54; gunarahitam, kdmandrahitam, 
pyatiksanavardhamdnam, avicchinnarh, suksmataram, anubhavarupani. 

7 Narada Sutra, 16-18. The Bhdgavata describes the nine stages 
of bhakti: 

sravanam ktrtanam vimoh, smaranam pddasevanam 
arcanam, vayidanam, ddiyani, sakhyam, dtrnanivedanam.*' 

Again: 'T abide not in heaven nor in the hearts of yogis; I dwell 
where My devotees sing My glory." 

ndham vasdmi vaikunthe, yogindm hrdaye na cn 
madhhaktd yatra gdyanti tatra ti§thdmi ndrada. 
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cendence, it has no place for devotion and worship. The 
distinction between creature and creator is the ontological 
basis of the religion of bhakti. The Eternal One is viewed 
in the Bhagavadgita not so much as the God of philosophical 
speculation as the God of grace such as the heart and the 
soul need and seek, who inspires personal trust and love, 
reverence and loyal self-surrender. “Before the rise of know¬ 
ledge, duality is misleading but when our understanding is 
enlightined, we perceive that duality is more beautiful than 
even non-duality and is conceived so that there might be 
worship.”* Again, “The truth is non-duaUty; but duality is 
for the sake of worship; and thus, this worship is a hundred 
times greater than liberation. 

Bhakti, in the Gita, is not an amor intellectualis which is 
more reflective and contemplative. It is sustained by know¬ 
ledge but is not knowledge. It involves no reference to yoga 
technique or longing for speculative knowledge of the Divine. 
Sandilya argues that it gives us spiritual peace even without 
knowledge as in the case of milkmaids. 3 The devotee has a 
sense of utter humility. In the presence of the Ideal, he feels 
that he is nothing. God loves meekness,4 the utter prostra¬ 
tion of the self. 

As a rule, the particular qualities associated with bhakti, 
love and devotion, mercy and tenderness are to be found 
more in women than in men. As bhakti emphasizes humility, 
obedience, readiness to serve, compassion and gentle love, as 
the devotee longs to surrender himself, renounce self-wiU and 
experience passivity,it is said to be more feminine in character. 
Women expect, suffer, hope and receive. They long for com¬ 
passion, mercy, peace. Femininity is in all beings. In the 
Bhdgavata, it is said that the girls prayed to the Supreme 
Goddess, Katyayani, to get for them Krsna as their husband. 5 
When they are most truly themselves, women give everything, 

^ dvaitayh mohdya bodhdt pvdk jdU hodhe tnanlsciyd 
bhaktyartham kalpitam dvaitam advaitdd api simdaram. 

=* pdramdrthikam advaitam dvaitam bJiajanahetave 
tddri^l yadi bhaktih sydt sd tu muktikaiddhikd, 

3 ala eva tad abhdvdd vallavindm, 

4 dainyapviyatvam. Ndrada Sutra, 27. 

5 kdiydyani mahdmdye mahdyoginy adhlsvan 
nandagopasutam devi patim me kuru te namah. 
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claim nothing; they want to love and be loved. Radha 
typifies the loving soul. In relation to God, bhaktas are more 
like women. ‘ ‘The Supreme Lord is the only man; all others 
from Brahma downwards are like women (who long to be 
united with Him).”i 

When the soul surrenders itself to God, He takes up our 
knowledge and our error and casts away all forms of in¬ 
sufficiency and transforms all into His infinite light and the 
purity of the universal good. Bhakti is not merely the ‘ ‘flight 
of the alone to the Alone,” the soul’s detachment from the 
world and attachment to God, but is active love for the 
Divine who enters into the world for redeeming it. 

The view that we cannot win the grace of the Lord by our 
own efforts results in an intense emotional pietism. While 
bhakti requires faith and love, in prapatti we simply sur¬ 
render ourselves to God, place ourselves in His hands leaving 
it to Him to deal with us as He elects. It stresses the simple 
and austere purity of the relationship of surrender in a 
humble and direct attitude of trust. It perceives genuine 
piety in the completeness of the surrender rather than in 
the intensity of the bhakti discipline./-^hen we are emptied 
of our self, God takes possession of us. The obstacles to this 
God-possession are our own virtues, pride, knowledge, our 
subtle demands and our unconscious assumptions and pre¬ 
judices. We must empty ourselves of all desires and wait in 
trust on the Supreme Being. To fit God’s pattern, all our claims 
are to be surrendered.^ The difference between bhakti and 
prapatti is symbolized by the ape way {markatakisoranydya) 
dLn6.thecd±\\fa.y{mdrjdrakisoranydya). The young ape clings fast 
to the mother and is saved. A little effort on the part of 
the young is called for. The mother cat takes the young in 
her mouth. The young one does nothing to secure its safety. 
In bhakti the grace of God is earned to an extent; in prapatti 
it is freely bestowed. There is no reference in the latter to 
one’s own worthiness or the service performed. 3 This view 
finds support in the earlier tradition, ‘‘When alone this Self 

' sa eva vdsudevo'sau sdksdt pumsa iicyate, 
stnprayam itarat sarvam jagad hrahmapuyassaram ' 

^ XVIII, 66. 

3 prapatti has the following accessories: good will to all [aviu^ 
kulyasya sa>hkalpah)\ (ii) absence of ill will {prdtikulyasya varjanayn\ 
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chooses, by him can He be reached, to him the Self shows 
His form.”* Arjuna is told that the Divine Form was revealed 
to him by the grace of the Lord.* Again, it is said, “From 
Me are memory and knowledge as well as their loss. “3 Even 
^aihkara admits that the Supreme alone can grant us the 
saving wisdom. 4 The distinction of prapatti and bhakti 
relates to the issue in Christian thought which is as old as 
St. Augustine and Pelagius, whether man as a fallen creature 
is to be saved only by the grace of God or whether he can 
make something of himself and contribute by his owm effort 
to his salvation. 

Pelagius believed in free will, questioned the doctrine of 
original sin and asserted that men acted of their own moral 
effort. Augustine disputed the Pelagian theory and taught 
that Adam before the Fall had possessed free will, but after 
he and Eve ate the apple, corruption entered into them 
and descended to all their posterity. None of us can abstain 
from sin of our own power. Only God’s grace can lielp us to 
be virtuous. Since we have all sinned in Adam, we are all 
condemned in him. Yet by God’s free grace some of us are 
elected for heaven, not because we deserve it or we are good 
but because God’s grace is bestowed on us. No reason except 
God’s unmotived choice can be given as to why some are 
saved and others damned. Damnation proves God’s justice 
because we are all wicked. St. Paul, in some passages of the 

(iii) faith that the Lord will protect (raksisyatili viivasah); (iv) resort 
to Him as Saviour (goptritva varanam) ; (v) a sense of utter help¬ 
lessness (karpanyam) ; (vi) complete self-surrender (atmaniksepah). The 
last is traditionally regarded as equivalent to prapatii, which is the 
end and aim angin while the remaining five are accessories augas. 
Cp. the statement sadvidhd iaranagaiifi which is explained on the 
analogy of asiunga-yoga where is really the end and the other 

seven are aids to it. 

> Katha Up., II, 23. * XI, 47 - * 5 - 

4 tad anugrahahetukenaiva ca vijnanena mohsasiddliir bhavitum 
arhati S.B. The first verse of the Avadhuta Gita reads: 

livardnitgrahdd eva puihsdin advaitavdsand 
mahadbhayaparitrdtidl viprdtidm upajdyate 
“It is only with the grace of God that in men with knowledge is 
born the inclination for nondual experience which protects them 
from great danger." Another reading for the second line is mahabhaya- 
paritrana dvitranam upajayate. 
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Epistle to the Romans, St. Au^stine and Calvin adopt the 
view of universal guilt. That in spite of it some of us are 
saved shows God’s mercy. Damnation and salvation both 
manifest the goodness of God, his justice or mercy. The Gtid 
is inclined to the Pelagian doctrine. 

Man’s effort is involved in the total surrender to the 
Supreme. It cannot be unintentional or effortless. The doctrine 
of grace is not to be interpreted as one of special election, 
as such a conception conflicts with the general trend of the 
Gita that the Supreme is “the same to all beings.’’i 

Faith (^raddha) is the basis of bhakti. So the gods in 
whom people have faith are tolerated. Some love is better 
than none, for if we do not love we become shut up within 
ourselves. Besides, the lower gods are accepted as forms of 
the One Supreme.* There is insistence on the fact that, while 
other devotees reach other ends, only he who is devoted 
to the Supreme reaches infinite bliss. 3 So long as worship 
is done with devotion, it purifies the heart and prepares the 
mind for the higher consciousness. Every one shapes God 
m the hkeness of his longing. For the dying. He is ever 
lasting life, for those who grope in the dark. He is the light 4 
Even as the horizon remains at a level with our eyes how 
ever high we may cUmb, the nature of God cannot be higher 
than the level of our consciousness. In the lower stages we 
pray for wealth and life and the Divine is regarded as the 
provider of material needs. Later it is meditation where we 
identify ourselves with the good cause which is God’s cause 
In the highest stages. God is the final satisfaction, the other 
which completes and fulfils the human spirit. Madhusudana 
defines bhakti as a mental state in which the mind moved 
by an ecstasy of love assumes the shape of God. 5 When 


' IX, 29; cp. Yogavdiistha. II, 6, 27. 

* IX, 23. 

3 VII, 21. Madhva comments “antobrahmadi hhakidndm madhhn 

ktandm unantaid. ‘“wa- 

4 Cp. rujdsu ndthah paramam hi bhesajam tamah pradipo utsamfcu 

samkramah ' ^ ^ i^mesu 


bdndhavobhavaty agddhe visaydmbhast 

5 dravlbhdvapurvikd kt manaso bhagavaddkdratd savikaipaka 
urttiYupci bhaktih. ^ 
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the emotional attachment to God becomes highly ecstatic, 
the devout lover forgets himself in God.» Prahlada in whom 
we find the spiritual condition of complete concentration 
in God expresses his unity with the Supreme Person. Such 
self-forgetful ecstatic experiences cannot be regarded as 
supporting advaita metaphysics In aparoksdniibhava or the 
ultimate state in which the individual is absorbed in the 
Absolute, the separate individual as such does not survive. 

Bhakti leads to jnana or wisdom. For Ramanuja, it is 
smrtisantana. Even prapatti is a form of jhana. W^en the 
devotion glows, the Lord dwelling in the soul imparts to the 
devotee by His grace the light of wisdom. The devotee feels 
united intimately with the Supreme, who is experienced as 
the being in whom all antitheses vanish. He sees God in 
himself and himself in God. Prahlada says that the supreme 
end for man is absolute devotion to God and a feeling of 
His presence everywhere.^ “For her who loves, it is the same 
whether she, in the ardour of love, plays on the bosom of 
the lover .or whether she caresses with tenderness his feet. 
Thus to him who knows, whether he remain in a super¬ 
conscious ecstasy or serves God with worship, the two are 
the same. ”3 For the devotee, the higher freedom is in sur¬ 
render to God.4 Participation in God’s work for the world 
is the duty of all devotees. 5 “Those who give up their duties 
and simply proclaim the name of the Lord, Krsna, Krsna, 
are verily the enemies of the Lord and sinners for the very 
Lord has taken birth for protecting righteousness. ”6 When 
the devotee truly surrenders himself to the Divine, God 

I "The Vrsnis . . . lost themselves in thought about Krsna and 
completely forgot their own separate existence." BhakUratncivali. 16. 

> ekantabhaklirgovindeyutsarvainitad iksanam.BhdgavataVlI,j, 35. 
i pnyatamcihnlaye vd khelatii pvanarUyd, 
padayugapavicarydm preyasl vd vidhattdm 
viharatu viditdrtho nirvikalpe samddhau 
nanu bhajanavidhau vd Inly am etad dvayam sydt. 

4 Ihiatd haripdddbje muklir ity adhidhiyate. 

5 Cp. Majjhima Nikdya: yo mdm passati sa dhammam passati. He 
who sees me sees dharma. 

6 svadharinakarmavimiikhdh krpiakrsnetivddinah 
te haver dvesino mudhdh dharmdYtham janma yad Iiavek. 

Visiju Puvdna, See also B.G., IX, 30; cp. I John ii, 9-11, iv, 18-20; 
cp. “Not everyone that calls ‘Christ’ Lord, but he that does the will 
of the Father, shall enter into the kingdom of Heaven.” 

B 
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becomes the ruling passion of his mind, and whatever the 
devotee does, he does for the glory of God. Bhakti, in the 
BhagavadgUd., is an utter self-giving to the Transcendent. 
It is to beheve in God, to love Him, to be devoted to Him, 
to enter into Him. It is its own reward. Such a devotee has 
in him the content of the highest knowledge as well as the 
energy of the perfect man.^ 


12. The Way of Aciioti: Karma-mdrga 

In determining the purpose of any treatise, we must see 
the question with which it opens (upakrama) and the con- 
elusion to which it leads (upasarhhara). The Gtid opens with 
a problem. Arjuna refuses to fight and raises difficulties. 
He puts up a plausible plea for abstention from activity 
an for retreat from the world, an ideal which dominated 
wrtam sects at the time of the composition of the GUd. 

of the GUd. It raises the 
question whether action or renunciation of action is better 
and concludes that action is better. Arjuna declares that his 

would carry out the command 
fnr through, the teacher emphasizes the need 

for action. He does not adopt the solution of dismissing the 

He recommends 

the fuU active hfe of man m the world with the inner life 
anchored in the Eternal Spirit. The GUd is therefore a man¬ 
date for action. It explains what a man ought to do not 
merely as a social being but as an individual with a spiritual 

®P*"t of renunciation^ well 
as With the ceremonial piety of the people which are worked 
into Its code of ethics.3 The Samldiya, which is another name 

‘ Bhagavaia says that "devotion directed to Lord Vasudeva 
produces soon dispassion and wisdom by which the vision of the 
Supreme is obtained." 

vdstideve bhagavaii bhaktiyogah prayojitah 
janayaty asu vairagyam jnanam yad brahmadarkanam. 

Cp. vimalamatirvmiatsarahpmMnlahsucarito'khilasattvamitrabhutah 

pnyahttavacano' stamanamdyo vasati sada hrdi yasva vasudevah 
Pitrarta, III, 7. ■ j j' 

I rn m’ n ’ '5; 33; XVI, 24; XVIII, 6; 72. 

3 Cp. M.B., Santiparva, 348, 53. ' 

2 ^tmdm cdpi yo dharmah sa te purvam nypottama 
kathito harigitdsii samdsa vidhi kalpitah. 
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for jnana in the Gitd, requires us to renounce action. There 
is the well-known view that created beings are bound by 
karma or action and are saved by knowledge.^ Every deed, 
whether good or bad produces its natural effect and involves 
embodiment in the world and is an obstacle to liberation. 
Every deed confirms the sense of egoism and separateness 
of the doer, and sets in motion a new series of effects. 
Therefore, it is argued, one must renounce all action and 
become a sarhnyasin. Sarhkara, who upholds the method of 
jnana as a means of salvation, argues that Arjuna was a 
madhyamddhikdri for whom renunciation was dangerous and 
so he was advised to take to action. But the Gitd adopts the 
view developed in the Bhagavata religion which has the 
twofold purpose of helping us to obtain complete release 
and do work in the world.^ In two places, Vyasa tells Suka 
that the most ancient method of the Brahmin is to obtain 
release by knowledge and perform actions. 3 Isa Up. adopts 
a similar view. It is incorrect to assume that Hindu thought 
strained excessively after the unattainable and was guilty 
of indifference to the problems of the world. We cannot lose 
ourselves in inner piety when the poor die at our doors, naked 
and hungry. The Gtid asks us to live in the world and save it. 

The teacher of the Gitd points out the extreme subtlety 
of the problem of action, gahand karmano gatih.^ It is not 
possible for us to abstain from action. Nature is ever at work 
and we are deluded if we fancy that its process can be held 
up. Nor is cessation from action desirable. Inertia is not 
freedom. Again, the binding quality of an action does not 
lie in its mere performance but in the motive or desire that 
prompts it. Renunciation refers, not to the act itself but to the 

' kavniand badhyate 'juntiir, vtdyayd tu pyainucyate. M.B., 
$dntiparva, 240, 7. 

* ndYdyanaparo dharniah piinardvrttidurlabhah 
pravritilaksafiaicaiva dharmo ndrdyandtmakah. 

M.B., Sdntiparva, 347, 80-1. 

Again pravrttilaksanam dharmani rsir ndrdyano'bravit. ibid., 217, 2. 

3 esd purvatard vrttir hrdhmanasya vidhiyate 
jnanavdn eva karmdni kurvan sarvaira siddhyati, 

M.B., Sdntiparva, 237, i; 234, 29. 

See also Ha Up., 2, and Vipin Purdna, VI, 6, 12. 

4 IV, 17. 
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behind the act. Renunciation means absence 
ot desire. So long as action is based on false premises it binds 

ignorance! howeve? 

voStB "’"‘X ’’?• binding. The GiU ad- 

Whr ^ desires and not cessation from work. ^ 

th^ he i-i c advises Arjuna to fight, it does not follow 
to he the the validity of warfare. War happens 

Sirit in vvScTT '^^teacher uses to indicatfthe 

performed Arhi^ T? '''^^"‘^‘"gwarfare wiU have to be 
to particinafe ^in t ff r ^ ^ pacifist attitude and declines 

human vievv of the takes a 

non-violence. He winds up •" ^^P^^^^^ts the extreme of 

kinsmen strike. 

To sSt fweaponless, and bare my breast 
■^fjun d ^ spear, than answer blow with blow.”* 

of war. Hellas fire^^^ the question of the right or wrong 
He declares against war fought many enemies, 

destroy his own frienXand ri Ltias to 
n question of violence^or {sva:,ajiam).3 It is not 

against one's friV-^nri non-violence but of using violence 

fight is not th? . His reluctance to 

Predominance^f sTt?°™^ of spiritual development or the 
-nd passion 'Arjun^ ^^nor.rZ 

and ignorance ? Th ^ overcome by weak- 

is ahims? the Gttd sets before 

description of this is evident from the 

Chapter VII mind, speech and body 

t®r XII Krlnl^’a 1 the devotee in Chap^ 

'fi'Will, withouf ^ to fight without passion Sr 

a frame of “ • f"" attachment and if we develop such 

fight against becomes impossible. We^must 

^^te, tlfaTei ourselves to 

people in ""^t possible to 

' •'Arjuna savs ^ absolute serenity or absorption in 

^acc/zan nissango muklabandhanah 
saimu ca mitre ca sa vat niukto mahipate. 

* Arnold, E,T. , .,3,; ,, 
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God. War is taken as an illustration. We may be obliged 
to do painful work but it should be done in a way that does 
not develop the sense of a separate ego. Krsna teUs Arjuna 
that one can attain perfection even while doing one’s duties. 
Action done devotedly and wholeheartedly, without attach¬ 
ment to the results makes for perfection. Our action must 
be the result of our nature. While Arjuna is a householder 
belonging to the warrior caste, he speaks like a saihnyasin 
not because he has risen to the stage of utter dispassion and 
love for humanity but because he is overcome by false com¬ 
passion. Everyone must grow upward from the point where 
he stands. The emphasis of the Gita on lokasamgraha, world- 
solidarity, requires us to change the whole pattern of our 
life. We are kindly, decent men who would be shocked and 
indignant if a dog is hurt, we would fly to the protection 
of a crying child or a maltreated woman and yet we persist 
in doing wrong on a large scale to millions of women and 
children in the comforting belief that by doing so, we are 
doing our duty to our family or city or the state. The 
GUd requires us to lay stress on human brotherhood. Where- 
ever the imperative to fight is employed, Sarhkara points 
out that it is not mandatory (vidhi), but refers only to the 
'prevailing usage.* The Gita belongs to a period of upheaval 
through which humanity periodically passes in which 
intellectual, moral, social and political forms are at strife 
and when these are not properly adjusted, violent con¬ 
vulsions take place. In the conflict between the self-affirming 
law of good and the forms that impede it, force is some¬ 
times necessary to give the law of good a chance of becoining a 
psychological fact and an historic process. We have to act in the 
world as it is, while doing our best to improve it. We should 
not be defiled by disgust even when we look at the worst 
that life can do to us, even when we are plunged in every land 
of loss, bereavement and humiliation. If we act in the spirit of 
the Gita with detachment and dedication, and have love even 
for our enemy, we will help to rid the world of wars.* 

• tasmad yuddhasvety anuvadamatram, vidhih; na hyatra 

\iiddhakartavyatd vidhiyate. S.B.G., II, 18. 

» Cp. the Vedic prayer: “Whatever here is heinous, cruel and sinful, 
may all that be stilled, may everything be good and peaceful to us.” 
yad iha ghoram, yad iha kruram, yad iha pdpam 
tac chantam tac chivam sarvam eva samastu ttah. 
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If W6^ cultiva.t6 the spirit of dotachment from results and 
dedication to God, we may engage in action. One who acts 
spirit is a perpetual sarhny§.sin.^ He accepts things 
as they come and leaves them without regret when 
necessary. 

If there is hostility to the method of works, it is not 
hostility to work as such but to the theory of salvation by 
works. If Ignorance, avidya, is the root evil, wisdom or inana 
IS the sovereign remedy. Realization of wisdom is not what 
IS accomphshed m time. Wisdom is ever pure and perfect 
and IS not the fruit of an act. An eternal attainment devoid 
of change cannot be the result of a temporary act. But karma 
prepares for wisdom. In his commentary on Sanatsuidtiva 
3 amkara says; “Liberation is accomplished by wisdom but 
wsdom does not spnng without the purification of the heart 
Therefore, for the purification of the heart one should ner 
form all acts of speech, mind and body, prescribed in^the 
^tis and the smrtis. dedicating them to the Supreme I ord 
Work done in such a spirit becomes a yaifiroT sacrifice 
Sacrifice is a making sacred to the Divine It ic; nn+ 
tion or self-immolation but a spoXeouV 
surrend^ to a greater consciousness of which we areT^fimf 
tation. By such a surrender, the mind becomi Senf 

DivlTTctton p" rfSS in 

ceases to be a sourceTbondagl '^ 

The Bhagavadgitd gives us a religion by which the rnlA 

?raSnded"Th f “"O coS^q^, ™an 
.nterfemce Ot a frl" "? " «''W‘'-ary 

order. Sfteacher “■£ naturS 

Where karma Sfc ^ recognizes a realm of reality 

tioS with i? Z if we establish our rela- 

of karma^can h/r being. The chain 

^ ^ an be broken here and now, within the flux 

the state of the^renornrA^T^^^^ where, after an account of 

holder who is a devofpp nf house- 

mJmlZdZ!"*’''’; UmhUadJajMnM, sM.as.MhM 

sarvani v&hmanah 'kR saUvasuddhyartham sarveivaram uddiiya 

sarvam vanmanahkayalak^anSm irautasmartani karmdm samacaret 
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of the empirical world. We become masters of karma by 
developing detachment and faith in God. ’ ^ 

For the wise sage who lives in the Absolute, it is con¬ 
tended that nothing remains to be done, tasyakdryam 
na vidyate,^ The seer of truth has no longer the ambition 
to do or to achieve. When all desires are destroyed, it is 
not possible to act. Uttaragltd states the objection thus: 'Tor 
the yogi who has become accomplished as the result of having 
drunk the nectar of wisdom, no further duty remains; if any 
remains, he is not a real knower of truth.*^^ All knowledge, 
all striving is a means to attain to this ultimate wisdom, 
this last simplicity. Every act or achievement would be less 
than this act of being. All action is defective. 3 

Sarhkara admits that there is no objection to the per¬ 
formance of work until one reaches death, even after the at¬ 
tainment of wisdom .4 Such a one is said to be above all duties 
only from the theoretical standpoint .5 This jneans that in 
principle there is no contradiction between spiritual freedom 
and practical work. Though, strictly speaking, there is nothing 
that remains to be done by the wise sage as by God, yet 
both of them act in the world, for the sake of world-main¬ 
tenance and progress, lokasaihgraha. We may even say that 
God is the doer, as the individual has emptied himself of all 
desires.^ He does nothing, na kiUcit karoti. As he has no 
ulterior purpose, he lays claim to nothing and surrenders him- 


* HI, 17 - . , 

3 jndndmrtena trptasya krtakrtyasya yogtnah 
uci cusH kiilcit kuytuvyciut (isti cch tin su tcittvcivit, 

I, 23. 

i Nydya Sittra, I, 1, 18. „ , t-u • i i 

4 S.B., III, 3, 32; S.B.G., II, II: III, 8 and 20. There is a natural 

shirking from outward works by those who are afraid of being 
distracted from their contemplation of God. _ 

5 alamkdro hi ayam asmakam yad hrahnatmavagatau satyam 

sarvakartavyatahamh. S.B., I, i, 4 - , ,, , , . 

6 Jaiminlya Up.'. Thou (God) art the doer thereof; team vai tasya 

kartdsi. “We have the mind of Christ’ (Cor. ii, 16), I 
longer I, but Christ liveth in me” (Gal. ii, 20). Tauler. 
works they cannot go again. ... If any man is to come to God, he 
must be empty of all works and let God work alone.” Following of 
Christ, 16, 17, St. Thomas Aquinas; “The works of a man who is led 
by the Holy Ghost are the works of the Holy Ghost rather than his 
own.” Suimna TheoL, II, i, 93, 6 and i. 
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self to spontaneity. Then God acts through him and the ques¬ 
tion of right and wrong does not arise, though it is impossible 
torsuchaonetodoanywrong.i PoisedintheserenityoftheSelf 
he becomes the doer of all works, hrisnakaymakrt. He knows 
that he is only the instrument for the work of God, niniit- 
iamairam When the long agony of Arjuna had borne its 

control of the Lord, nature (prakrti) carries on its work 
Sia function for the 

universal purpose and in its light. Victory or defeat 

fe?ver haon^n the UnivSsal Spirit. 

meS o^averSon “dividual accepts without atlach- 
(dvandvatitir He beyond the dualities 

Lmi« ^^tlmut^r/ f expected of him, kariavvam 

X ma^of theT freedom and spontaneity, 

world. He throws Wm<;eK varied activities of the 

The quiekt Sdr^slmo -"table world (ksara). 

He^rSr s 

rity of spirit. The liberated sSlUeSallvte n" 
and Janaka.r Janaka carried on his dS?es aVd 

comSS "Whosoever is bo™ of God doth not 

’ XI, 33. 

3 XVIII, 73. 

in tlie Supreme and“to%rfomSihn?ysS ? 

us: na karma lipyate nare Cn n//?;? hvi^,- - ^ actions do not bind 

g™. 3.r, .o8.5„a„dSi'i?h^feotrero^^^^^^^^^ 

In the 

fallen in the stream ofTws wwkTreSafns 

he may outwardly perfonn all kin^ oraSnT" ‘hough 

bahye sarvatra kartrtvam avahannapi raXm 
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turbed by the events of the world." The freed souls work 
for the guidance of men who follow the standards set by 
the thoughtful. They live in the world but as strangers. They 
endure all hardships in the flesh- and yet they live not after 
the flesh. Their existence is on earth but their citizenship 
is in heaven. ‘ ‘As the unlearned act from attachment to their 
work, so should the learned also act but without any attach¬ 
ment, with the desire to maintain the world-order. ”3 

While the Buddhist ideal exalts a life of contemplation, 
the GUd attracts all those souls who have a relish for action 
and adventure. Action is for self-fulfilment. We must find 
out the truth of our own highest and innermost existence 
and live it and not follow any outer standard. Our svadharma, 
outward life, and svabhava, inner being, must answer to each 
other. Only then will action be free, easy and spontaneous. 
We can live in God’s world as God intends us to live only 
by keeping alive the precious unearthly flame of uniqueness. 
By placing ourselves in the hands of the Divine, by making 
ourselves perfect instruments for His use do we attain the 
highest spiritual wisdom. 

Karmayoga is an alternative method of approach to the 
goal of life according to the GUd and culminates in wisdom.-i 
In this sense, Samkara is correct in holding that karma and 
bhakti are means to spiritual freedom. But spiritual freedom 
is not inconsistent with activity. Duty as such drops away 
but not all activity. The activity of the liberated is free and 

* “Infinite indeed is my wealth of which nothing is mine. If Mithila 
is burnt, nothing that is mine is burnt.“ 

ananiam hata me vittam yasya me ndsti kincana 
mithildydm pradiptdydm na me kincit pradahyate. 

M.B., $dntiparva, VII, i. 

S. says that the saints, the great ones, live in peace. Like the 
spring season, they confer good on the world. Themselves having 
crossed the mighty ocean of sarhsara, they enable others to cross 
the same, with no apparent motive in doing so. 

^drM mahdnto nivasanit santdh vasantaval lokahitam carantah 
tirndJj svayam bhwiabhavdrnavam iandn ahetundmiydnapi tdra* 
yaniah. 

^ Cp. Bhdgavata: The good people sutler tor the sorrows of the 
world, prdyaio iokatdpena iapyante sddhavo jandh. They consume 
themselves in order that they may light the world. 

3 III, 25. IV, 33. 
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spontaneous and not obligatory. They act for the sake of 
the welfare of the world even though they have attained 
wsdom.^ Work is not practised as a sddhana but becomes 
a Even when we accept the sarhnyasa asrama, the 

duties of the other a^ramas are abandoned but not those of 
e samnyasa. The common virtues {sddhdranadharma) obli- 
gatory on aU, such ^ the practice of kindness, are adopted. 

^*^®^^tion are not inconsistent with each other.* 
aIrpaHT7 ^ ^ up the various creeds and codes that were 
asnpr+r with each other and transforms them into 

If nnnfuo religion, free, subtle, and profound. 

thfv^,r!f*^ deities are worshipped, it must be understood that 
If manifestations of the One Supreme, 

not of mafpHa? must be of the spirit and 

action is a sarrifi self-control or disinterested 

when comoared !^se but it is like a tank 

of the Gitd The spreading flood of the teaching 

^ua. fhe Gita teaches the doctrine of the Brahman- 

^ S.B.G., III. 20. 

ofSrr'S'jS'r 

fS H5-r 

of leading to the fulfilment of 

Prepanng for self-knowk^e /o All of 

I?To fo'^solf-knoIkdgTVlVhaT^?fi*° 

are to £S MhS ” 

and 5. The performancVTf ritp<i^^^*^P* views indicated in 4 
contemplation on the rontpnf f u accessory to the 

“™"8 (rom tho grtt hf^?' taow“8' «abdo jflana) 

bringing about the finVi ^ v <^^bavakyas) of the Upanisads in 
self-luminous light of airnTn^^;^ T'+i? (s-bhivyakti) of the eternally 
of self exclusively through mnt^ ^ fhe sarhnyasins reach realization 
formance of scripturi , contemplative di..cipline Avith the per- 

goal through the^perlormance Tf Ss^Ttc.'^®''" 
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Atman which the followers of the Upanisadsseek and proclaim. 
The yoga of concentration is useful but the Supreme is the 
Lord of yoga. The dualism of the Sarhkhya is taken over 
into non-dualism, for purusa and prakrti are the two natures 
of the Supreme Lord, Purusottama. He alone dispenses grace. 
He is the true object of devotion. For Him must all work 
be done. Saving wisdom is of Him. The traditional rules of 
dharma are to be followed because He established them and 
He upholds the moral order. The rules are not ends in them¬ 
selves, for union with the Supreme is the final goal. The 
teacher of the GUd reconciles the different systems in vogue 
and gives us a comprehensive eirenicon which is not local 
and temporary but is for all time and all men. He does not 
emphasize external forms or dogmatic notions but insists 
on first principles and great facts of human nature and being. 

13. The Goal^ 

The Gtid insists on the unity of the life of spirit which 
cannot be resolved into philosophic wisdom, devoted love 
or strenuous action. Work, knowledge and devotion are 
complementary both when we seek the goal and after we 
attain it. We do not proceed on the same lines but that 
which we seek is the same. We may climb the mountain 
by different paths but the view from the summit is identical 
for all. Wisdom is personified as a being whose body is know¬ 
ledge and whose heart is love. Yoga, which has for its phases, 
knowledge and meditation, love and service is the ancient 
road that leads from darkness to light, from death to 
immortality. 

The goal of transcendence is represented as the ascent 
to the world of the Creator (brahmaloka), or the attain¬ 
ment of the status of the Impersonal Supreme {brahmahhdva 
or brdhmisthiti). One side of it is isolation from the world 
(kaivalya). The Gita mentions all these views. Many passages 

• The end of perfection is called the highest (III, 19), eman¬ 
cipation (III, 31: IV, 15), the eternal state (XVIII, 56), the path 
from which there is no return (V, 17), perfection (XII, 10), the 
highest rest (IV, 39), the entering into God (IV, 9, 10 and 24), 
contact with God (VI, 28), rest in Brahman (II, 72), transformation 
into Divine e.xistence (XIV, 26), transmutation into Godhead (V, 24). 
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suggest that, in the state of release, duality disappears and 
the released soul becomes one with the Eternal Self. It is a 
condition beyond all modes and qualities, impassive, free 
and at peace If we have a body clinging to us, nature will 
go on acting tiU the body is shaken off as a discarded shell. 
The pvanmukta or the freed soul possessing the body reacts 
in 'vithout getting entangled 

dualitv anrT ^ Spirit and body are an unreconciled 

^ cannot think of any action of the released 

it T!Ip of the Gi 7 fl is not on such a view. For 

tion^of onr freedom consists in the transforma¬ 
nt 'I"® immortal law and power 

MentL (^^‘iharmya) and not 

IS emphasized. The freed soul is inspired 
by Dmne knowledge and moved by the Dhdnf wm He 

isS‘ated"lnto Hispraedtto 

thS tSisce^d^nf ?^ 2 -r" Any one who attains 

realized soul a 'iifnhn ^ ^ a siddhapuni?a, a 

monfzfd'S^g^ disciplinedWh’ar- 

released from divided loyalties and ary i^ 

andspirit,theconscioi tLpre-coSciourrn^S^^ 

to use Frend'Q wr.T-.io ,^^^^s,andtheunconscious, 

a rhythm expres^S in 7 h. ‘“S'*® 

life His wboK ?.+ transfigunng the tension of human 

g wrought to splendour and Era^dfateS by^hT^rutSt' 

His body, life and mind are not dissolved but are ^eJifeed 
?nd^h^"h become the means and mouldtof the Divine Ughf 

to ^ibf masterpiece. His personality israfsed 

to its fullness, its maximum expression, pure and free 
buoyant and unburdened. AU his activities are ft the 
1 -1 j b^r of the world, cikirsur lokasamgraham * The 
liberated sou s take upon themselves the burden of The 
redemption of the whole world. The end of the dynamic of 

■ HI, 25. 
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the spirit and its ever new contradictions can only be the 
end of the world. The dialectic development cannot stop 
until the whole world is liberated from ignorance and evil. 
According to the Sarhkhya system, even those persons who 
are qualified for the highest wdsdom and liberation on account 
of their sohcitousness for the good of others do not give 
up the world. Merging themselves in the body of prakrti 
and using its gifts, these prakrtilina selves serve the interests 
of the world. The world is to move forward to its ideal and 
those who are lost in ignorance and bewilderment are to be 
redeemed by the effort and example, the illumination and 
strength of the freed.* These elect are the natural leaders 
of mankind. Anchored in the timeless foundation of our 
spiritual existence, the freed soul, the eternal individual works 
for the jivaloka;* while possessing individuality of body, life 
and mind he yet retains the universality of spirit. Whatever 
action he does, his constant communion with the Supreme 
is undisturbed .3 As to what happens if and when the cosmic 
process reaches its fulfilment, when universal redemption 
takes place, it is difficult for us to say. The Supreme, which 
is infinite possibihty, may take another possibihty for 
expression. 

The Gita admits that the Real is the absolute Brahman, 
but from the cosmic point of view, it is the Supreme Isvara. 
The latter is the only way in which man’s thought, limited 
as it is, can envisage the highest reality. Though the relation 
between the two is inconceivable by us from the logical 
standpoint, it is got over when we have the direct appre¬ 
hension of Reality. In the same way, the two views of the 
ultimate state of freedom are the intuitional and the intel¬ 
lectual representations of the one condition. The freed spirits 
have no need for individuality but still assume it by self¬ 
limitation. Both views agree that so long as the freed spirits 
continue to live in the world, they are committed to some 
action or other. They work in a freedom of the spirit and 
with an inner joy and peace ’ ’hich does not depend on 
externals for its source or continuance. 

The Gita represents brahmaloka or the world of God, not 
as itself the Eternal, but as the farthest hmit of manifes- 
' IV, 34. • XV, 7. 3 VI, 31. 
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tation. Ananda is the limit of our development and we grow 
into it from the level of vijhana. It belongs to the cosmic 
manifestation. The Absolute is not the dnandamaya dtmd, 
not the divinized self.^ The pure Self is different from the 
five sheaths.^ When the purpose of the cosmos is reached, 
when the kingdom of God is estabhshed, when it is on earth 
as it is in heaven, when all individuals acquire the wisdom 
of spirit and are superior to the levels of being in which 
birth and death take place, then this cosmic process is taken 
over into that which is beyond all manifestations. 

' Nor is this anandamaya self the Supreme Spirit since it is subject 
to conditions and is a modification of prakrti, an effect and the sum 
of all the results of good acts. Vivekaciiddmarii, 212. 

» pancakoiavilaksanah. Vivekaciiddmani, 214. 
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CHAPTER I 


The Hesitation and Despondency of Arjuna 

The Question 

dhrtardstra uvdca 

I. dharmaksetre kumksetre 
samavetd yuyutsavah 
mdmakdh pdndavds cai *va 
him akurvaia samjaya 

Dhrtardstra said: 

(i) In the field of righteousness, the field of the Kurus, 
when my people and the sons of Pandu had gathered together, 
eager for battle, what did they do, O Samjaya? 

dhar7naksetre: in the field of righteousness. The quality of 
deciding what is right or dharma is special to man. Hunger, sleep, 
fear and sex are common to men and animals. What distinguishes 
men from animals is the knowledge of right and wrong.* 

The world is dharmaksetra, the battleground for a moral 
struggle. The decisive issue lies in the hearts of men where the 
battles are fought daily and hourly. The ascent from earth to 
heaven, from suffering to spirit, is through the path of dharma. 
Even in our corporeal existence, through the practice of dharma, 
we can reach up to safety where every difficulty culminates in 
joy. The world is dharmaksetra, the nursery of saints where the 
sacred flame of spirit is never peirnitted to go out. It is said to 
be karmabhumi where we work out our karma and fulfil the 
purpose of soul-making. 

The aim of the Glia is not so much to teach a theory as to 
enforce practice, dharma. We cannot separate in theory what is 
not separable in life. The duties of civic and social life provide 
religion with its tasks and opportunities. Dharma is what promotes 

* dhdrayiidyabhayamaithimam ca sdmdnyam etat pahibhir nardyidm 
dharnio hi tesdm adhiko viseso dharmena hhidh pastiblnh sarndndh, 

H iiopadeka 
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worldly prosperity and spiritual freedom.* The Gitd does not 
teach a mysticism that concerns itself with man's inner being 
alone. Instead of rejecting the duties and relationships of life 
as an illusion, it accepts them as opportunities for the realization 
of spiritual freedom. Life is offered to us that we may transfigure 
it completely. 

The battlefield is called dharmaksetra or the field of righteous¬ 
ness for the Lord who is the protector of dharma is actively 
present in it. 

kuruksetre: in the field of the Kurus. Kuruksetra is the land 
of the Kurus, a leading clan of the period.^ 

The words, ‘‘dharmaksetre kuruksetre," suggest the law of life 
by death. God, the terrible, is a side of the vision that Arjuna 
sees on the field of battle. Life is a battle, a warfare against the 
spirit of evil. Creative process is one of perpetual tension between 
two incompatibles, each standing against the other. By their 
mutual conflict, the development is advanced and the cosmic 
purpose furthered. In this wwld are elements of imperfection, 
evil and irrationality, and through action, dharma, we have to 
change the world and convert the elements, which are now 
opaque to reason, transparent to thought. War is a retributory 

* pra^inam sclksdd abhyudayanihireyasahehiY yah sa dharmah. 

2 It is a vast field near Hastinapura in the neighbourhood of 
modern Delhi. When Dhrtarastra, the blind king of the Kurus 
decided to give his throne to Yudhisthira, who is also known as 
Dharmaraja, the embodiment of virtue, in preference to his own 
eldest son, Duryodhana, the latter, by tricks and treachery, secured 
the throne for himself and attempted to destroy Yudhisthira and 
his four brothers. Kr?na. the head of the Yadava clan, ’sought to 
bring about a reconciliation between the cousins. When all attempts 
failed, a fratricidal war between the Kauravas and the Pandavas 
became inevitable. Krsna proposed that he and his vassals *vvouId 
join the two sides and left the choice to the parties. The vassals 
were selected by Duryodhana and Krsna himself joined the Pandavas 
as the chanoteer of Arjuna. M.B.. Udyogaparva: VI, 147. ‘^Some put 
their trusts in chariots and some in horses but we will trust in the 
Lord, our God,^* as the Old Testament says. The Pandavas and the 
Kauravas represent the conflict between the two great movements 
the upward and the downward, the divine and the demoniac the 
dharma which helps us to grow in our spiritual stature and the 
adharma which drags us down deeper into entanglement with matter 
The ^vo are not iireconcilable as they spring from the same source! 
The Fangavas and the Kauravas are cousins and have a common 
ancestry 
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judgment as well as an act of discipline. Kuruksetra is also called 
tapahksetra, the field of penance, of discipline.^ War is at once 
punishment and cleansing for mankind. God is judge as well as 
redeemer. He destroys and creates. He is Siva and Visnu. 

7 ndmakdh: my people.^ This sense of mineness is the result of 
aharhkara which is the source of evil. Mamakara or selfishness 
on the part of the Kauravas which leads to the love of power 
and domination is brought out. 

Sa7h]aya. 

Sarhjaya is the charioteer of the blind king, Dhrtarastra, who 
reports to him the events of the war. 


The Two Annies 

sa7hjaya uvdca 

2. drstvd tu pd7idavdmka7h 

vyudha7h dnryodhanas tadd 
dcd7yam tipasamgamya 
rdjd vacanam abravit 

Sa7hjaya said: 

( 2 ) Then, Duryodhana the prince, having seen the army 
of the Pandavas drawn up in battle order, approached his 
teacher and .spoke this word: 

dcdrya: teacher, one who knows the meaning of the scriptures, 
teaches it to others and practises the teaching himself. 

Drona, the acarya, taught the art of war to the princes on 
both sides, 

3 . paiyai HdTh pd7idiiputrd7id7n 

dcdrya 7nahatl7h carnurn 
vyudhdm driipadapiitrena 
lava sisyena dhhnatd 

( 3 ) Behold, O Teacher, this mighty army of the sons of 
Pandu organized by thy wise pupil, the son of Drupada.3 

^ See Mann, II, 19 and 20. 

- 7 nameii kdyantUi yndmakdh, avidydpuYusdh. 

Abhinavagupta. 

3 Dhrstadyumna is the son of Dnipada, the king of Pancala. 
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4 . aira surd mahesvdsd 

bhhndrjunasamd yudhi 
yuyudhdno virdiai ca 
drupadas ca mahdrathah 

( 4 ) Here are heroes, great bowmen equal in battle to Bhima 
and Arjuna—Yuyudhana, Virata and Drupada, a mighty 
warrior. I 


5 . dhrsiakeius cekitdnah 

kdsirdjas ca vtryavdn 
purujit kuniibhojas ca 
saibyas ca narapumgavah 

( 5 ) Dhrstaketu, Cekitana and the valiant King of Kasi, also 
Purujit, Kuntibhoja and Saibya the foremost of men.^ 

6 . yudhamanyus ca vikrdnta 

utiamaujdi ca viryavdn 
saubhadro draupadeyds ca 
sarva eva mahdrathdh 

( 6 ) Yudhamanyu, the strong and Uttamauja, the brave; 
and also the son of Subhadra and sons of Draupadi, all of 
them great warriors. 

Saubhadrah is Abhimanyu, the son of Arjuna and Subhadra. 

7 . asmdkam tu visisid ye 

tdn nibodha dvijottama 
ndyakd mama sainyasya 
samjMriham tdn bravimi te 

( 7 ) Know also, 0 Best of the twiceborn, the leaders of my 

» Bhhna is Yudhisthira’s Commander-in-Chief, though nominally 
Dhrstadyumna holds that office. ^ 

Arjuna is the friend of Krsna and the great hero of the Pancjavas 
Yuyudhana is Krsna’s charioteer, also called Satyaki. Virata is 
the prince in whose state the Pandavas lived for some time in disguise. 
* Dhrstaketu is the king of the Cedis. 

Cekitana is a famous warrior in the army of the Pandavas. 

Purujit and Kuntibhoja are two brothers. Sometimes Purujit 
Kuntibhoja is taken as one. 

^aibya is a king of the Sibi tribe. 
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army, those who are most distinguished among us. I will 
name them now for thy information. 

dvijottama: O best of the twicebom. A d\aja is one who is 
invested with the sacred thread, literally, one who is twice-bom. 
Initiation into the life of spirit is the aim of education. We are 
bom into the world of nature; our second birth is into the world 
of spirit; tad dvitiyarii jawna, niatd sdvilri, pita lu dcdyyah'. The 
individual born a child of nature grows up into his spiritual 
manhood and becomes a child of light. 


8. bhavdn bhtsntas ca kaynai ca 

kypas ca samittnijayah 
aivatthdmd vikarnai ca 
samnadaitis iathai 'va ca 

(8) Thyself and Bhisma and Karna and Krpa, ever vic¬ 
torious in battle; Asvatthaman, Vikarna, and also the son 
of Somadatta.' 

9. anye ca bahavah iurd 

madarihe tyaktajivitah 
ndndiastrapraharancih ^ 
sarve ytiddhavisdyaddh 

(q) And many other heroes who have risked their lives for 
my sake. They are armed with many kinds of weapons and 
are all well skilled in war. 


10. aparydptam tad asnidkath 
balani bhlsniabhitaksitani 
payydptaih tv idani etesdm 
balani bhimdbhiraksitam 


(10) Unlimited 
Bhisma, while 


is this army of ours which is guarded by 
that army of theirs which is guarded by 

Bhima is limited. 
apayydptam: insufficient. Sridhara. 

. Bhisma is the old sage-warrior who brought up Dhrtarastra 
and Pandu. 

Karna is half-brother to Arjuna. 

Krpa is the brother-in-law of Drona. 

Asvatthaman is the son of Drona. -rku« 

Vikayna is the third of the hundred sons of Dhrtarastra. 
Somadatti is the son of Somadatta, the King of the Bahikas. 
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II. ayancsu ca sarvesu 

yathdbhagam avasthitdh 
bhtsmam evd 'bhiraksantu 
bhavantah sarva eva hi 

(ii) Therefore do ye all support Bhisma, standing firm in 
all the fronts, in your respective ranks. 


The Sounding of the Conchshells 

12. tasya samjanayan harsam 

kuruvrddhah pitdmahah 
simhanddam vinadyo ’ccaih 
saiikham dadhmau pratdpavdn 

{12) III order to cheer him up, the aged kuru, his valiant 
grandsire, roared aloud like a lion and blew his conch. 

With him and others, loyalty to duty counted far more than 
individual conviction. Social order generally depends on obedience 
to authority. Did not Socrates tell Crito that he would not break 
the Laws of Athens which brought him up, guarded and watched 
over him ? 

Roared aloud like a lion: Bhisma declared emphatically his 
confidence. 

13. tatah iahkhdi ca bheryai ca 

panavdnakagomukhdh 
sahasai 'vd 'bhyahanyanta 
sa sabdas tumulo 'bhavai 

(13) Then conches and kettledrums, tabors and drums and 
horns suddenly were struck and the noise was tumultuous 

14. tatah ivetair hayair yukte 

mahati syandane sthitau 
mddhavah pdndavai cai 'va 
divyau iahkitau pradadhmatuh 

(14) When stationed in their great chariot, yoked to white 
horses, Krsna and Arjuna blew their celestial conches. 
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Throughout the Hindu and the Buddhist literatures, the chariot 
stands for the psychophysical vehicle. The steeds are the senses, 
the reins their controls, but the charioteer, the guide is the spirit 
or real self, atman. Krsna, the charioteer, is the Spirit in us.» 

15. pdhcajanyam hr^ike^o 

devadattam dhanamjayah 
paundram dadhmau mahdiahkham 
bhlmakarmd vrkodarah 

(15) Krsna blew his P^cajanya and Arjuna his Devadatta 
and Bhinia of terrific deeds blew his mighty conch, Paundra. 

These indicate readiness for battle. 

16. ananiavijayam raja 

kuntipntro yndhisthirah 
naktilah sahadevai ca 
sugho^amaniptispakaii 

(16) Prince Yudhisthira,^ the son of Kunti, blew his Ananta- 
vijaya and Nakula and Sahadeva blew their Sugho§a and 
Manipuspaka 

17. kdiyai ca parame^vdsah 

sikhandi ca mahdrathah 
dhrstadyunino virdtas ca 
sdtyakii ca 'pardjiiah 

(17) And the king of Ka^i, the Chief of archers, Sikhandin, 
the great warrior, Dhrstad5mmna and Virata and the 
invincible Satyaki. 

18. dnipado dranpadeydi ca 

sarvaiah prihivipate 
sanbhadras ca mahdbdhuh 

sahkhdn dadhniuh prthak-prthak 

> Cp. Katha Up,, III, 3. See also Plato, Laws, 898 C; Milindapanha, 
s6-8. 

3 Yudhisthira is the eldest of the five sons of Pandu. 

Nakula is the fourth of the Papd^ princes. Sahadeva is the 
youngest of them. 
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(18) Drupada and the sons of Draupadi, O Lord of earth, 
and the strong-armed son of Subhadra, on all sides blew 
their respective conches. 

19. sa ghoso dhdrtardstrdndm 
hrdayani vyaddrayat 
nabhas ca prthivim cai 'va 
iumido vyanunddayan 

(19) The tumultuous uproar resounding through earth and 
sky rent the hearts of Dhrtarastra’s sons. 


Arjuna Surveys the Two Armies 

20. atha vyavasthitdn drstvd 

dhdrtardstrdn kapidhvajah 
pravrtte sastrasampdie 

dhamir udyamya pandavah 

(20) Then Arjuna, whose banner bore the crest of Hanuman, 
looked at the sons of Dhrtarastra dra\vn up in battle order' 
and as the flight of missiles (almost) started, he took up his 
bow. 

pravrtte sastrasampdie: as the flight of missiles started. The 
crisis throws Arjuna into great anguish. The opposing hosts are 
drawn up in battle array, the conches are blown, the thrill of 
anticipated battle is on them all, when, suddenly in a moment 
of self-analysis, Arjuna realizes that the struggle means that the 
whole scheme of life, the great ideals of race and family, of law 
and order, of patriotism and reverence for the teacher, which he 
had loyally carried out till then, will have to be abandoned. 

21. hrsikesam iadd vdkyam 

idam aha mahipate 
senayor ubhayor niadhye 
raiham sthdpaya me ’cyuta 

(21) And, 0 Lord of earth, he spoke this word to Hrsike^a 
(Krsna): Draw up my chariot, O Acyuta (Krsna), between 
the two armies. 
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Acyuta: immovable is another name for Kj-sna^ 


22. ydvad etdn nirikse *ham 

yoddhtikdnidn avasthitdn 
kair mayd saha yoddhavyam 
asmin ranasanixidyarne 

(22) So that I may observe these men standing, eager for 
battle, with whom I have to contend in this strife of war. 


23. yotsyamdndn avekse ham 
ya ete Hra sanidgatdh 
dhdrtardstrasya durbnddher 
ynddhe priyacikirsavah 


(23) I wish to look at those who are assembled here, ready 
to fight and eager to achieve in battle what is dear to the 
evil-minded son of Dhrtara§tra. 

All the preparations for war are ready. That very morning, 
Yudhisthira looks at the impenetrable formation organized by 
Bhisma. Trembling with fear, he tells Arjuna, *'How can victory 
be ours in the face of such an army?'"^ Arjuna encourages his 
brother by quoting an ancient verse, 'They, that are desirous of 
victory, conquer not so much by might and pro\yess as by truth, 
compassion, piety and virtue. Victory is certain to be where 
Krsna is.... Victory is one of his attributes, so also is humility.''3 
Krsna advises Arjuna to purify himself and pray to Durga for 
success. Arjuna descends from his chariot and chants a hjonn in 
praise of the Goddess. Pleased with his devotion. She blesses 


« Other names used for Krsna are Madhusudana (slayer of the 
demon Madhu), Arisudana (slayer of enemies), Govmda (herdsman 
or giver of enlightenment), V^udeva (son ^f Yadaya 

(descendant of Yadu), Ke^ava (having fine hair), Madhava (the 
husband of Laksmi), Hrsike^a (lord of the senses, hrsika, i^a), 

Janardana (the liberator of men). j j r -dv 

Other names used for Arjuna are Bharata (descended of Bharata), 
Dhanarhjaya (winner of wealth), Gudake^a (having the hair in a 
ball), Partha (son of Prtha), Paraiiitapa (oppressor of the enemy). 

2 dhanamjaya katham kakyam asmcihhir yoddJmm dhave, M.B., 


Bhlsmaparva, 21, 31. 

3 yudhyadhvam anahamkdrah yato dharma^ tato jayah . . , yatah 
krpias tato jay ah, ibid., 21, 11-12. 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 






88 


The Bhagavadgttd 

Arjuns.. O Son of Pandu, you will vancjuish your enemy in no 
time. You have Narayana Himself to help you.’’ And yet, as a 
man of action, Arjuna did not think out the implications of his 
enterpiise. The presence of his teacher, the consciousness of the 
Divine, helps him to realize that the enemies he has to fight are 
dear and sacred to him. He has to cut social ties for the protection 
of justice and the suppression of lawless violence. 

The establishment of the kingdom of God on earth is a co¬ 
operative enterprise between God and man. Man is a co-sharer 
in the work of creation. 


24. evam ukto hrstkeso 
guddkesena bhdrata 
senayor iibhayor madhye 
sthdpayiivd raihottamam 


(24) Thus addressed by Gudake^a (Arjuna), Hrsike^a 
(Krsna) drew up that best of chariots, O Bharata (Dhrta- 
rastra), between the two armies. 


25. bhlsmadronapramukhatah 
sarvesdm ca mahiksitdm 
uvdea pdrtha pasyai ’tdn 
samavetdn kurun iti 

he said: 

Behold, 0 Partha (Arjuna), these Kurus assembled (here)." 


26. tatrd ’pasyat sthitdn pdnhah 
pifrn atha pitdmahdn 
dcdtydH ‘}'}id(tttdH bhvdtyn 
piitrdn pautrdn sakhims taihd 


(26) There saw Arpiia standing lathers and grandfathers 
teachers, uncles, brothers, sons and grandsons as also 
companions. 


27. ivaitirdn suhrdai cai ’va 
senayor ubhayor api 
tdn santtksya sa kaunteyah 
sarvdn bandhun avasthitdn 
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(27) And also fathers-in-law and friends in both the armies. 
When the son of Kunti (Arjuna) saw all these kinsmen thus 
standing arrayed. 

svajanam: his own people, kinsmen. It is not so much slaughter 
but slaughter of one’s own people that causes distress and anxiety 
to Arjuna. See also I, 31, 37, and 45. We are generally inclined 
to take a mechanical view of wars and get lost in statistics. But, 
with a little imagination, we can realize how our enemies are 
human beings, '‘fathers and grandfathers” with their own indi¬ 
vidual lives, with their longings and aspirations. Later on, Arjuna 
asks whether victory is worth much after we make the place a 
desert waste. See I, 36. 

28. krpayd parayd *vi^to 

vi^tdann idam abravit 
drsive 'mam svajanarii krsna 
ynyiitsnm sarnnpasthitam 

(28) He was overcome with gr^t compassion and uttered 
this in sadness; 


The Distress 0/ Arjuna 

When I see my own people arrayed and eager for fight 
0 Krsna, 

29. sidanti mama gdtrdm 

mukham ca parisusyati 
vepathui ca dartre me 
romaharsai ca jdyate 

(29) My limbs quail, my mouth goes dry, my body shakes 
and my hair stands on end. 

30. gdndivam sramsate hasidt 

tvak cai *va paridahyate 
na ca saknomy avasthdtum 
bhramatl 'va ca me manah 

(30) (The bow) Gandiva slips from my hand and my skin 
too is burning all over. I am not able to stand steady. My 
mind is reeling. 
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Arjuna's words make us think of the loneliness of man oppressed 
doubt, dread of waste and emptiness, from whose being the 
riches of heaven and earth and the comfort of human affection 
are slipping away. This intolerable sadness is generally the 
experience of all those who aspire for the vision of Reality. 

31. nimUtdni ca pasydmt 

vipantdni kesava 
na ca sreyo 'mipaiydmi 
hatvd svajanam dhave 

(31) And I see evil omens, O Kesava (Krsna), nor do I 
foresee any good by slaying my own people in the fight. 

Arjuna's attention to omens indicates his mental weakness and 
instability. 

32. na kdhkse vijayam krsna 

na ca rdjyam sukhdni ca 
kint no rdjyena govinda 
kim hhogair jlvitena vd 

(32) I do not long for victory, O Krsna, nor kingdom nor 
pleasures. Of what use is kingdom to us, O Krsna, or 
enjoyment or even life? 

In moments of great sorrow we are tempted to adopt the 
method of renunciation. 

This verse indicates Arjuna’s inclination for renunciation of 
the world: saninydsasadhanasucanam. Madhusudana. 

33- ye?dm arthe kdnksitam no 

rdjyam bhogdh sukhdni ca 
ta ime 'vasthitd yuddhe 
prdndms iyaktvd dhandni ca 

(33) Those for whose sake we desire kingdom, enjoyments 
and pleasures, they stand here in battle, renouncing their 
hVes and riches. 

34. deary dh pilar ah piitrds 

tathai ’va ca piidmahdh 
mdtuldh svasurdh patUrdli 
iydldh sambandhinas iathd 
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(34) Teachers, fathers, sons and also grandfathers; unclea. 
and fathers-in-law, grandsons and brothers-in-law and 
(other) kinsmen. 


35. etdn iia hantum icchdmi 

ghnato ’pi madhusudana 
api trailokyardjyasya 
hetoh kirn nu mahlkrte 

(35) These I would not consent to kill, though they kill me, 
O Madhusudana (Krsna), even for the kingdom of the three 
worlds; how much less for the sake of the earth? 

The three worlds refer to the Vedic idea of earth, heaven and 
atmosphere (antariksa). 

36. nihatya dhdrtard§trdn nah 

kd prltih sydj jandrdana 
pdpam evd 'irayed asnidn 
hatvai ’tdn dtatdyinah 

{36) What pleasure can be ours, O Krsna, after we have 
slain the sons of Dhrtarastra? Only sin will accrue to us if 
we kUl these malignants. 

How shall we benefit by this bloody sacrifice? What is that 
goal we expect to reach over the dead bodies of all that we hold 

'^^Ariuna is being guided by social conventions and customary 
morality and not by his individual perception of the truth. He 
has to slay the symbols of this external morality and develop 
inward strength. His former teachers who gave hini guidance in 
life have to be slain before he can develop the wsdom of the 
soul. Arjuna is still talking in terms of enlightened selfishness. 

Even though the enemies are the aggressors, we should not kill 
them, na pdpe pratipdpah sydt. Do not commit a sin in retaliation 
for another sin. "Conquer the anger of others by non-anger; 
conquer evil doers by saintliness; conquer the miser by gifts; 
conquer falsehood by truth/'* 

* akrodhena jayet krodham, asddhuni sddhund jayet 
iavet kadaryam ddnena, jayet satyena cdnrtam. 

M.B., Udyogaparva, 38, 73, 74 . 

See Dhammapada, 223. 
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37. tasmdn nd 'rhd vayam hantum 
dhdrtardstrdn svabdndhavdn 

svajanam hi kathani hatvd 
sukhinah sydma mddhava 

^7) So it is not right that we slay our kinsmen, the sons of 
Dhrtarastra. Indeed, how can we be happy, O Madhava 
(Krsna), if we kill our own people? 

38. yady apy ete 71a paiyanti 

lobhopahatacetasah 
kidaksayakrtafh do^ayh 
mitradrohe ca pdtakayu 

(38) Even if these whose minds are overpowered by greed, 
see no wrong in the destruction of the family and no crime 
in treachery to friends; 

39. katha 7 h 7 ia jneyam asmdbhih 

pdpdd asTYidn 7 iivariitu 7 n 
kiilaksayakrtam dosarh 
prapasyadbhir jandrdana 

(39) Why should we not have the wisdom to turn away from 
this sm, O Janardana (Krsna), we who see the wron/in the 
destruction of the family? 

They are stricken blind by greed and have no understanding, 
but we are able to see the wrong. Even if we assume that they 
are guilty of selfish passion and greed, it is a wrong to slay them 
and It IS a greater wrong because they who are blinded by passion 
are unconscious of the guilt they are committing, but our eves 
are open and we see that it is a sin to slay, ^ 

40. kulaksaye pranaiyanti 

kuladharmdh sandiandh 
dharme naste ktilani krtsnam 
adharmo ’bhibhavaty uta 

(40) In the ruin of a family, its ancient laws are destroyed- 
and when the laws perish, the whole family yields to lawless- 
ness 


CC-O Kashmir Research Institute. Digitzed by eGangotri 


/. The Hesitation and Despondency of Arjtina 93 

Wars tend to tear us away from our natural home surroundings 
and uproot us from social traditions which are the distillation 
of the mature will and experience of the people. 


41. adharmdbhibhavdt krsna 
pradnsyanti kiilastriyah 
stnsii diistdsu vdrsneya 
jdyate vaYnasamkarah 

(41) And when lawlessness prevails, O Varsneya (Krsna), 
the women of the family become corrupted and when women 
are corrupted, confusion of castes arises. 

Varna is usuaUy translated by caste, though the present system 
of caste in no way corresponds to the Gltd ideal. 


42. samkaro narakdyai *va 

kulaghndndfh kniasya ca 
patanti pitaro hy esdrii 

hiptaphidodakakriydh 

(42) And to hell does this confusion bring the family itself 
as weU as those who have destroyed it For the spints of 
their ancestors fall, deprived of their offerings of rice and 
water. 

It refers to the belief that the deceased ancestors require these 
offerings for their welfare. 


43. dosair etaih kulaghndndfh 

varnasamkarakdrakaih 

utsddyante jdtidharmdh 
kuladharmdi ca idivatdh 


(43) By the misdeeds of those who destroy a famUy and 
create ionfusion of varnas, the immemonal larvs of the caste 
and the family are destroyed. 

When we shatter the ideals enshrined in imrnemorial traditions, 
when we disturb the social equilibrium, we only bring chaos into 
the world. 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 




94 The Bhagavadgita 

44. utsannaknladharmdndm 
manusydndm jandrdana 
narake niyalam vdso 
bhavatl ’ty anususnima 

(44) And we have heard it said, O Janardana (Krsna), that 
the men of the families whose laws are destroyed needs must 
live in hell. 


45 - baia mdhat pdpam 

hartiim vyavasitd vayam 
yad rdjyasnkhalobhena 
hantum svajanam udyatdh 

(45) Alas, what a great sin have we resolved to commit in 
striving to slay our own people through our greed for the 
pleasures of the kingdom! 

46. yadi mdm aprattkdram 

aiastram iastrapdnayah 
dhdriardstrd rane hanytis 
tan me ksemataranu bhavet 

(46) Far better would it be for me if the sons of Dhrtarastra 
with weapons in hand, should slay me in the battle, while I 
remain unresisting and unarmed. 

Another reading is pHyataram for ksenialaram. 

Arjuna's words are uttered in agony and love. He has his 
mind on the frontiers of two worlds. He is struggling to get some¬ 
thing done as man has struggled from the beginning, and yet he 
is incapable of decision because of his inability to understand 
either himself or his fellows or the real nature of the universe 
m which he is placed. He is stressing the physical pain and the 
material discomfort which warfare involves. The main end of life 
is not the pursuit of material happiness. We are bound to miss 
it as we approach the end of life, with its incidents of old age 
infirmity, death. For the sake of an ideal, for justice and love, 
we must stand up to tyranny and face pain and death. On the 
very edge of the battle, Arjuna loses heart and all worldly con¬ 
siderations persuade him to abstain from the battle. He has yet 
to realize that wives and children, teachers and kinsmen, are dear 
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not for their own sake but for the sake bf the Self. Arjuna has still 
to listen to the voice of the teacher who declares that he should 
lead a life in which his acts will not have their root in desire, that 
there is such a thing as niskama karma—desireless action. 

47. evam uktvd ’rjiinah samkhye 
rathopastha updviiat 
visrjya sasaram cdpam 
sokasamvignamdnasah 

(47) Having spoken thus on the (field of) battle, Arjuna 
sank down on the seat of his chariot, casting away his bow 
and arrow, his spirit overwhelmed by sorrow. 

The distress of Arjuna is a dramatization of a perpetually 
recurring predicament. Man, on the threshold of higher life, feels 
disappointed with the glamour of the world and yet illusions cling 
to him and he cherishes them. He forgets his divine ancestry 
and becomes attached to his personality and is agitated by the 
conflicting forces of the world. Before he wakes up to the world 
of spirit and accepts the obligations imposed by it, he has to 
fight the enemies of selfishness and stupidity, and overcome the 
dark ignorance of his self-centred ego. Man cut off from spiritual 
nature has to be restored to it. It is the evolution of the human 
soul that is portrayed here. There are no limits of tirne space 
to it. The fight takes place every moment in the soul of man. 

ity srimad bhagavadgUdsupanisatsu brahmayidydydm ^ 

yogaidstre ^nkrsndrjtinasanivdde arjunavtsddayogo ndnia 

Prathamo ’dhydyah 

In the Upanisad of the BhagavadgUd. the science of the 
Absolute, the scripture of Yoga and the dialogue between 
Srikrsna and Arjuna, this is the first chapter entitled The 
Depression of Arjuna.^ 

brahmavidyd: the science of the Absolute. What is reality? Is 
this perpetual procession of events all or is there anything else 
which is not superseded? What is it that is capable of this mani- 

> This is the usual colophon which is not a part of the text. There 
are slight variations in the titles of the chapters in the different 
versions, but they are not worth recording. 
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fold manifestation ? What compels or impels this exuberant plav 
of infinite possibilities? Have they any aim, any meaning? To 
help us to understand the nature of reality is the purpose of 
brahmavidya. Logical investigation is an aid to the attainment 
of spiritual wisdom. S., in his Aparoksdmihhult^ observes that, 
without inquiry, wisdom cannot be attained by any other means, 
even as things of the world cannot be seen without light.* 

yoga-idstra: the scripture of yoga. There are many who regard 
philosophy as irrelevant to life. It is said that philosophy deals 
with the changeless universe of reality and life with the transitory 
world of process. This view received plausibility from the fact 
that, in the West, philosophic speculation originated in the city 
states of ancient Greece, where there were two classes of a wealthy 
and leisured aristocracy indulging in the luxury of philosophic 
speculation and a large slave population devoid of the pursuit 
of the fine and practical arts. Marx's criticism, that philosophers 
interpret the world while the real task is to change it, does 
not apply to the author of the Gltd, who gives us not only a 
philosophical interpretation, brahmavidya, but also a practical 
programme, yoga^astra. Our world is not a spectacle to contem¬ 
plate; it is a field of battle. Only tor the Gltd improvement in 
the individual nature is the way to social betterment. 

krsndY'junasamvdda: the dialogue between Krsna and Arjuna. 
The author of the Gxid gives dramatic expression to the felt 
presence of God in man. 

When Arjuna is tempted to abstain from his proper duty, the 
Logos in him, his own authentic inspiration, reveals the ordained 
path, when he is able to set aside the subtle whisperings of his 
lower self. The innermost core of his soul is also the divine centre 
of the whole universe. Arjuna's deepest self is Krsna.^ Man and 
God need a third party as intermediary no more than do two 
lovers. No one is so close to God as oneself and to get at Him 
we require only an ardent heart, a pure intention. Arjuna stands 
naked and alone without intermediaries opposite his God. There 

• noipadyate vtnd pidnam vicdrend'nyasddhanaih 
yathd paddrthahhdnam hi prakdiena vind kvacti, 

» Cp. I'auler: “ 1 ‘lie soul in this profundity has a likeness and 
ineffable nearness to God. ... In this deepest, most inner and most 
secret depth of the soul, God essentially, really and substantially 
exists." 
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is perpetual communion between God and man and the dialogue 
proceeds until complete harmony of purpose is reached. 

This Divine Principle is not at a distance but close to us. God 
is not a detached spectator or a distant judge of the issue but a 
friend, sakha who is with us at all times, vihdrasayydsa7iabhojanesu 
(XI, 42). Rg. Veda speaks of two birds, beautiful of wing, friends 
by nature who live together on one tree.* 

visdda: depression. The Chapter ends in dejection and sorrow 
and this is dso called Yoga as this darkness of the soul is an 
essential step in the progress to spiritual life. Most of us go through 
life without facing the ultimate questions. It is in rare crises, 
when our ambitions lie in ruins at our feet, when we realize in 
remorse and agony the sad mess we have made of our lives, we 
cry out "Why are we here?"' "What does all this mean and 
whither do we go from here?" "My God, my God, why hast 
thou forsaken me?". Draupadi cries: "I have no husbands, no 
sons, no kinsmen, no brothers, no father, not even you, O Krsna."^ 

Arjuna passes through a great spiritual tension. When he 
detaches himself from his social obligations and asks why he 
should carry out the duty expected of him by society, he gets 
behind his socialized self and has full awareness of hunself as an 
individual, alone and isolated. He faces the world as a stranger 
thrown into a threatening chaos. The new freedoni creates a deep 
feeling of anxiety, aloneness, doubt and insecurity. If he is to 
function successfully, these feelings must be overcome. 

« Co. also: "Thou all-knowing God, Thou art always present near 
us; Thou dost see whatever sins there may be without and withm. 
sarvajnatvam svayam niiyam sannidhau vartase ca nah 
antar bahii ca yat kincit pdpam tat paiyaii svayam. 

» naiva me patayas santi, na putrd, 7 ia ca bdndhavdh 
na hhrataro, na ca pita, 7 iaiva tvam madhusuda^ia. 


G 
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CHAPTER II 


Sdnikhya Theory and Yoga Practice 

Krona’s rebuke and exhortation to be brave 

samjaya uvaca 
I. tarn tathd krpayd ’vistam 
asrupurndkuleksanam 
vistdantam idaih vdkyam 
uvdca madhusiidanah 

Samjaya said; 

(^) him (who was) thus ovorcomo by pity, whose eye*' 
were filled with tears and troubled and (who was) much 
depressed in mind, Madhusudana (Krsna) spoke this word. 

The pity of Arjuna has nothing in common with Divine com¬ 
passion. It is a form of self-indulgence, a shrinking of the nerves 
trom an act which requires him to hurt his own people. Arjuna 
recoils from his task in a mood of sentimental self-pity and his 
teacher rebukes him. That the Kauravas were his kinsmen 
had known before. 


irtbhagavdn uvdca 

2 . kutas tvd kaimalam idarh 
visanie samupasthitam 
andryajiistam asvargyam 
aklrtikaram arjuna 

The Blessed Lord said: 

(2) Whence has come to thee this stain (this dejection) of 
spirit in this hour of crisis? It is unknown to men of noble 
mind (not cherished by the Aryans); it does not lead to 
heaven; (on earth) it causes disgrace, 0 Arjuna. 

andryajusiam: un-Aryan. The Aryans, it is contended by some, 
are those who accept a particular type of inward culture and social 
practice, which insists on courage and courtesy, nobility and 
straight dealing. 
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In his attempt to release Arjuna from his doubts, Krsna refers 
to the doctrine of the indestructibility of the self, appeals to his 
sense of honour and martial traditions, reveals to him God's 
purpose and points out how action is to be undertaken in the 
world. 


3. klaibyafh md sma gamah pdrtha 
nai Hat ivayy npapadyate 
k^udram hrdayadaurhalyam 
tyaktvo Htistha paramtapa 

(3) Yield not to this unmanliness, O Partha (Arjuna), for it 
does not become thee. Cast off this petty faintheartedness 
and arise, 0 Oppressor of the foes (Arjuna). 


Arjuna's Doubts are Unresolved 
arjuna uvdca 

4. katham bJiTsniam aham samkhye 

dronath ca madhusudana 
isubhih praiiyotsydmi 
pujdrhdv arisudana 

Arjuna said: 

(4) How shall I strike Bhisma and Drona who are worthy 
of worship, 0 Madhusudana (Kr§na), with arrows in battle, 
0 Slayer of foes (Kr§na.)? 

5. gurun ahatvd hi niahdnubhdvdn 

“ ireyo bhohtum bhaiksyayn apx ha loke 

hatvd 'rthakdmdms tu gurun that 'va^ 
bhunjvya bhogdn rudhxrapradigdhdn 

(5) It is better to live in this world by begging than to slay 
these honoured teachers.^ Though they are mindful of their 
gains, they are my teachers and by slaying them, only, I 
would enjoy in this world delights which are smeared with 
blood. 

* mahanuhhdvdn irniddhyayana-tapa^dcdyddi nibandhanah prabhdvo 
ye§dm tdn hi niahdnubhdvdn ity ekam vd padam.^ himam jddyam 
apahantlti hiniahd ddityo' gnir vd tasyevdnubhdvah sdniarthyani yesdni 
tdn. Madhusudana. The latter is a fanciful explanation. 
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rudhirapradigdhdn: smeared with blood. If we make real to 
ourselves the victims of every bloodstained page of history, if 
we hear the woes of women, the cries of children, the tales of 
calamity, of oppression and of injustice in its myriad forms, no 
one with any human feelings woidd delight in such bloodstained 
conquests. 

6 . na cat ’iad vidntah kataran no ganyo 

yad vd jayema yadi vd no jayeyuh 
ydn eva hatvd na jijlvi^dmas 

te ‘vasihitdh pramukhe dhdrtardstrdh 

( 6 ) Nor do we know which for us is better, whether we 
conquer them or they conquer us. The sons of Dhrtarastra, 
whom if we slew we should not care to live, are standing 
before us in battle array. 

7. kdrpanyado?opahatasvabhdvah 

prcchdmi ivdnt dhannasammudJiacetdh 
yac chreyah sydn niicitath bruhi tan me 

iisyas te ‘ham iddhi mdm tvdm pyapannam 

(7) My very being is stricken with the weakness of (senti¬ 
mental) pity. With my mind bewildered about my duty, I 
ask Thee. Tell me, for certain, which is better. I am Thy 
pupil; teach me, who am seeking refuge in Thee. 

niicitam: for certain; Arjuna is driven not only by despair, 
anxiety and doubt but also by an ardent wish for certainty. 

To realize one’s unreason is to step towards one’s development 
to reason. The consciousness of imperfection indicates that the 
soul is alive. So long as it is alive, it can improve even as a living 
body can heal, if it is hurt or cut to a point. The human being 
is led to a higher condition through a crisis of contrition. 

It is the general experience of seekers that they are assailed 
by doubts and difficulties, even when they are on the threshold 
of light. The light as it begins to shine in any soul provokes the 
darkness to resist it. Arjuna faces difficulties, outward and inward, 
such as the resistance of relations and friends, doubts and fears, 
passions and desires. They must all be laid on the altar and 
consumed in the fire of wisdom. The struggle with darkness will 
continue until the light fills one’s whole being. 
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Weighed down by wretchedness, confused about what is right 
and wrong, Arjuna seeks light and guidance from his teacher, 
the Divine with him, within his self. Man cannot be left to 
his own devices. When one's world is in ruins, one can only 
turn within and seek illumination as the gift of God's infinite 
compassion. 

Arjuna does not ask for a metaphysic as he is not a seeker of 
knowledge; as a man of action he asks for the law of action, for 
his dharma, for what he has to do in this difficulty. "Master, what 
wouldst thou have me to do?" 

Like Arjuna, the aspirant must realize his weakness and 
ignorance and yet be anxious to do God's will and discover what 
it is. 

8. na hi prapaiydmi mamd 'panudydd 
yac chokam ucchosanam indriydndm 
avdpya bhfimdv asapatnam rddham 
rdjyayh snrdndm api cd *dhxpatyam 

(8) I do not see what will drive away this sorrow which 
dries up my senses even if I should attain rich and unrivaUed 
kingdom on earth or even the sovereignty of the gods. 

The conflict in Arjuna must be healed. He must attain to a 
new, integral, comprehensive consciousness. 


samjaya tivdca 

9. evam uktvd hrsikesam 

guddkesah 'paramtapah 
na yoisya iti govindam 
nktvd tusnhh babhiiva ha 


Safhjaya s^,id: 

(g) Having thus addressed Hri§ike§a the mighty 

Gudake^a (Arjuna) said to Govinda (Krsna) I will not 
fighit” and became silent. 


na yotsye: "I will not fight.” Arjuna. without waiting for the 
advice of the teacher, seems to have made up his mind mile 
he asks the teacher to advise him, his mind is not open. The task 
of the teacher becomes more difficult. 
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govinda. The omniscience of the teacher is indicated this 
word. Madhusudana.* 

tiisnlm habhuva: became silent. The voice of truth can be 
heard only in silence. 

10 . iam uvdca hrsikesah 

prahasann iva bhdrata 
senayor tibhayor madhye 
vistdaniam idam vacah 

(lo) To him thus depressed in the midst of the two armies, 
0 Bharata (Dhrtarastra), Hrisikesa (Krsna), smiling as it 
were, spoke this word. 

In that moment of depression, the sinking heart of Arjuna 
heard the Divine voice of Krsna. The smile indicates that he saw 
through Arjuna’s attempt at rationalization or what is now 
known as wishful thinking. The attitude of the saviour God who 
knows all the sins and sorrows of suffering humanity is one of 
tender pity and wistful understanding. 

The Disiinciion between Self and Body: We should not grieve 
for what is Imperishable 

srtbhagavdn uvdca 
II. asocydn anvasocas tv am 

prajhdvdddmi ca bhdsase 
gatdsnn agatasiims ca 
nd 'nusocanti panditdh 
The Blessed Lord said: 

(ii) Thou grievest for those wliom thou shouldst not grieve 
for, and yet tliou speakest words about wisdom Wise men do 
not grieve for the dead or for the living. 

The Kashmir version has "thou dost not speak as an intelligent 
man ‘'prajhavat na abhibhasase."^ 
f gam vedalaksaiidm vanim vindatiti vyutpattyd sarvavedopd- 
ddnatvena sarvajna 7 n. 

" Cp. Plotinus: "Murders, death in all its shapes, the capture and 
sacking of towns, all must be considered as so much stage-show, 
so many shiftings of scenes, the horror and outcry of a play; for 
here too, in all the changing doom of life, it is not the true man. the 
inner soul that grieves and laments but merely the phantasm of 
the man, the outer man, playing his part on the boards of the world." 
Enneads, III, 2, 15.—E. T. 
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The teacher explains in brief in verses 11-38 the wisdom of 
the Sarhkhya philosophy. The S^khya does not refer to Kapila’s 
system but to the teaching of the Upanisads. 

12. na tv evd 'hamjdtn nd *sam 
na tvam ne 'me janddhipdh 
na cai 'va na bhavisyd^nah 
sarve vayam atah param 

(12) Never was there a time when I was not, nor thou, nor 
these lords of men, nor will there ever be a time hereafter 
when we all shall cease to be. 

looks upon this reference to plurality as conventional. He 
argues that the plural number is used with reference to the bodies 
that are different and not with regard to the one Universal Self.* 

R. lays stress on the distinction between Krsna, Aijuna, and 
the princes as ultimate and holds that each individual soul is 
imperishable and coeval with the whole universe. 

The reference here is not to the eternity of the Absolute Spirit 
but to the pre-existence and post-existence of the empirical egos. 
The plurality of egos is a fact of the empirical universe. Each 
individual is an ascent from initial non-existence to full existence 
as a real, from asat to sat. While the Sarhkhya system postulates 
a plurality of souls, the Gltd reconciles this with the unity, the 
one Ksetrajna in whom we live, move and have our being. 
Brahman is the basis of all things and is not itself a thing. 
Brahman does not exist in time but time is in it. In this sense 
also, the egos have neither beginning nor end. Souls are like 
Brahman, for the cause and the effect are essentially one as the 
sayings, 'T am Brahman," "That art Thou" indicate. Cp. Suso: 
"All creatures have existed eternally in the Divine essence as 
in their exemplar. So far as they conform to the Divine idea, 
all beings were before their creation, one with the essence of 
God." 

The personal Lord, the Divine Creator, is coeval with the 
empirical universe. In a sense He is the totality of empirical 
existences. "The Lord of the beings travels in the wombs. Though 
unborn he is born in many ways."^ 

• dehabheddnuvrttyd bahuvacanam ndHmabheddbhiprdyena, 

* prajdpatii carati garbhe antar ajdyamdno bahudhd vijdyate. 
Vdjasaneyi samhitd XXXT, 19; see also XXXII, 4. 
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S. says "Of a truth God is the only transmigrant."* Compare 
with this Pascal's statement that Christ will be in agony till the 
end of the world. He takes upon himself the wounds inflicted 
on humanity. He suffers the conditions of created existence. 
Liberated souls suffer in time and enter peace at the end of time, 
though they participate in Divine life even now. Only if the Per¬ 
sonal Supreme is freely limited, we are helplessly limited. If He 
is master of the play of prakrti, we are subject to its play. 
Ignorance affects the individual spirit but not the Universal 
Spirit. Till the cosmic process ends, the multiplicity of individuals 
with their distinctive qualitative contents persists. The multi¬ 
plicity is not separable from the cosmos. While the liberated 
souls know the truth and live in it, the unliberated ones pass from 
birth to birth, tied by the bondage of works. 


13. dehino 'smin yathd dehe 

kaumdram yativanam jard 
tathd dehdntaraprdptir 
dhiras taira na mnhyati 

(13) As the soul passes in this body through childhood, 
youth and age, even so is its taking on of another body. 
The sage is not perplexed by this. 

Cp. Visnu Smrii: XX, 49. 

The human being makes himself fit for immortality by passing 
through a series of births and deaths. The changes in the body 
do not mean changes in the soul. None of its embodiments is 
permanent. 


14. yndtrdsparids iu kaunteya 
iliosnasukhaduhkhaddh 
dgamdpdyino *mtyds 
idms tiiiksasva bhdraia 

(14) Contacts with their objects, 0 Son of Kunti (Arjuna), 
give rise to cold and heat, pleasure and pain. They come 
and go and do not last for ever, these learn to endure, 
0 Bharat a (Arjuna). 

* saiyam neivavad anyad samsdrin. (S.B., I, i, 5.) 
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TThcsc opjpositcs depend on limited nnd occnsionsLl cd.nses 
whereas the joy of Brahman is universal, self-existent and inde¬ 
pendent of particular causes and objects. This indivisible being 
supports the variations of pleasure and pain of the egoistic exis¬ 
tence which gets into contact with the multiple universe. These 
attitudes of pleasure and pain are determined by the force of 
habit. There is no obligation to be pleased with success and pained 
with failure. We can meet them with a perfect equanimity. It is 
the ego-consciousness which enjoys and suffers and it will con¬ 
tinue to do so, so long as it is bound up with the use of life and 
body and is dependent on them for its knowledge and action. 
But when the mind becomes free and disinterested and sinks 
into that secret serenity, when its consciousness becomes illumined, 
it gladly accepts whatever happens, knowing full well that these 
contacts come and go and are not itself, though they happen 
to it.* 


15. yam hi na vyathayaniy ete 

punisa^h puru^arsabha 
samadnhkhasnkham dhtram 
so *mrt2tvdya kalpate • 

(15) The man who is not troubled by these, 0 Chief of men 
(Arjuna), who remains the same in pain and pleasure, who 
is wise makes himself fit for eternal life. 

Eternal life is different from survival of death which is given 
to every embodied being. It is the transcendence of life and death. 
To be subject to grief and sorrow, to be disturbed by the material 
happenings, to be deflected by them from the path of duty that 
has to be traversed, niyaiam karma, shows that we are still 
victims of avidya or ignorance. 

16. nd 'saio vidyate hhdvo 

nd 'hhdvo vidyate satah 
tibhayor api drsto 'nias tv 
anayos iattvadarsihhih 

* Cp. Imitation: ‘'The desires of the senses draw us hither and 
thither, but, when the hour is past, what do they bring us but 
remorse of conscience and dissipation of spirit?** 
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{i6) Of the non-existent there is no coming to be; of the 
existent there is no ceasing to be. The conclusion about these 
two has been perceived by the seers of truth. 

saddkhyam brahma. S. defines real (sat) as that in regard to 
which our consciousness never fails and unreal (asat) as that in 
regard to which our consciousness fails.* Our consciousness of 
o jects varies but not that of existence. The unreal which is the 

passmg show of the world veils the unchanging reality which is 
for ever manifest. 

According to R., the unreal is the body and the real is the soul. 
Madhva interprets the first quarter of the verse as asserting 
ua ity, vidyate-abhavah. There is no destruction of the un- 
manifest (avyakta) prakrti. Sat, of course is indestructible. 


17. avindsi tu tad viddhi 

yena sarvam idam iatam 
vindiam avyayasyd *sya 
na kascii havtum arhali 




41 38 and 


Jatam: pervaded. See also VIII. 22, 46- IX 
M.B., XII, 240, 20. S. uses “vydptani.” 

Not even I^vara, the Supreme Lord, can bring nhnnt ti, 
destruction of the Self.^ Its reality is self-established, Ivatassiddha 
L The scriptures serve to remove 

ana 

in.herd"s:oYn„tSrpM.‘'r“''“™ 


18 ciHtcivciittci wie dehd 

Httyasyo 'ktdh sanrinah 
undiino *prameyasya 
tasmdd yudhyasva hhdrata 


tad asat, ' vyahhicarati tat sat, yad visayd vyahhicaratt 

3 Ta iaknoli’svaropt. S. 

y nama kasyacid aprasiddho hhavati. S.B.G., II, i8. 
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(18) It is said that these bodies of the eternal embodied 
(soul) which is indestructible and incomprehensible come to 
an end. Therefore fight, O Bharat a (Arjuna). 

iarin here refers to the true self of the individual as in the 
phrase sdrlraka mlmdmsd,^ which is an enquiry into the nature 
of the individual self. It is incomprehensible because it is not 
known by the ordinary means of knowledge. 

ig. ya enam vetii hantdram 

yai cai *nam manyaie hatam 
libhaii tail na vijdnlto 

nd 'yam hanti na hanyate 

(19) He who thinks that this slays and he who thinks that 
this is slain; both ol them fail to perceive the truth; this one 
neither slays nor is slain. 

The author is discriminating between the self and the not-self, 
purusa and prakrti of the Saihkhya.^ 

20. na jdyate mriyate vd kaddcin 

nd 'yam bhutvd bhaviid vd na bhuyah 
ajo nityah sdsvato 'yam piirdno 
na hanyate hanyamdne iarlre 

(20) He is never born, nor does he die at any time, nor 
having (once) come to be will he again cease to be. He is 
unborn, eternal, permanent and primeval. He is not slain 
when the body is slain. 

See Katha Up., H, 18. Cp. na vadhendsya hanyate. Chdndogya 
Up., VUi, I, 5. The soul is here spoken of as “having come to 
be.“ It is everlasting as a Divine form and derives its existence 
from God. 

§. splits up the phrase into bhutvd-abhavitd. 

« Cp. Byhaddranyaka Up. yat §aksad aparoksdd brahma ya dtmd 
sarvdntarah. Ill, 4, i. 

» Cp. Emerson’s Brahma. 

“If the red slayer thinks he slays, 

Or if the slain think he is slain, 

They know not well the subtle ways 
I keep and pass and turn again.” 
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21. vedd 'vindsinam nityam 
ya enam ajam avyayam 
kaiham sa purusah pdrtha 
kam ghdtayaii hanti kain 

(21) He who knows that it is indestructible and eternal, 
uncreate and unchanging, how can such a person slay any 
one, O Partha (Arjuna), or cause any one to slay? 

When we know the self to be invuhierable, how can anyone 
slay it? 


22. vdsdmsi jirndni yathd vihdya 

navdni grhndti naro 'pardni 
tathd sarlrdni vihdya jirndny 
anydni samydti navdni deIn 

(22) Just as a person casts off worn-out garments and puts 
on others that are new, even so does the embodied soul cast 
off wom-out bodies and take on others that are new. 

The eternal does not move from place to place but the embodied 
soul moves from one abode to another. It talces birth each time 
and gathers to itself a mind, life and body formed out of the 
materials of nature according to its past evolution and its need 
for the future. The psychic being is the vijnana which supports 
the triple manifestation of body (anna), life (prana) and mind 
(manas). When the gross physical body falls away, the vital and 
mental sheaths still remain as the vehicle of the soul. Rebirth 
is a law of nature. There is an objective connection between the 
various forms of life. Cp. Katha Up., I, 6. “Like com a mortal 
npens and like com is he bom again.” 

Embodiments seem to be essential for the soul. Is it then right 
to kill the body? The world of concrete existence has a meaning. 

23. nai ’nani chindanti iastrdni 

nai ’nam dahati pdvakah 
na cai ’nam kledayanly dpo 
na sosayati mdrutah 

(23) Weapons do not cleave this self, fire does not burn him • 
waters do not make him wet; nor does the wind make him dry! 

bee also Moksadharma, 174. 17. 
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24. acchedyo 'yam adCihyo 'yam 

akledyo 'iosya eva ca 
nityah sarvagatah sthdnnr 
acalo 'yam sandiayiah 

(24) He is uncleavable, He cannot be burnt. He can be 
neither wetted nor dried. He is eternal, all-pervading, 
unchanging and immovable. He is the same for ever. 

25. avyakto 'yam acintyo 'yam 

avikdryo 'yam iicyaie 
tasmdd evam viditvai 'nam 
nd 'nusocitum arhasi 

(25) He is said to be unmanifest, unthinkable and unchang¬ 
ing. Therefore, knowing him as such, thou shouldst not grieve. 

Right through it is the purusa of the S^khya that is described 
here, not the Brahman of the Upanisads. The purusa is beyond 
the range of form or thought and the changes that affect mind, 
life and body do not touch him. Even when it is applied to the 
Supreme Self, which is one in all, it is the unthinkable (acintya) 
and immutable (avikarya) Self that is meant. Arjuna's grief is 
misplaced as the self cannot be hurt or slain. Forms may change; 
things may come and go but that which remains behind them all 
is for ever. I 


We should not Grieve over what is Perishable 

26. atha cai 'nam nityajdtam 

nityani vd manyase mrtam 
tathd 'pi tvam ntahdbdho 
nai 'nark iocitum arhasi 

(26) Even if thou thinkest that the self is perpetually born 
and perpetually dies, even then, 0 Mighty-armed (Arjuna), 
thou shouldst not grieve. 

I When Crito asks, ‘Tn what way shall we bury you, Socrates?’* 
Socrates answers, ‘Tn any way you like, but first, you must catch me, 
the real me. Be of good cheer, my dear Crito, and say that you are 
burying my body only, and do with that whatever is usual and w a 
you think best.’* 
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27. jdtasya hi dkruvo virtyiir 

dhmvani janma mrtasya ca 
iasmdd aparihdrye *rthe 
na tvam sociitim arhasi 

(27) For to the one that is born death is certain and certain 
IS birth for the one that has died. Therefore for what is 
unavoidable, thou shouldst not grieve. 

Cp. In this rotating world of becoming, what dead person 
does not come to life again.”* The realization of this fact will 
induce in us poise and proportion.^ 

Our existence is brief and death is certain. Our human dignity 
requires us to accept pain and suffering for the sake of the right. 

The inevitability of death, however, cannot justify murders, 
suicides or wars. We cannot desire deliberately the death of 
others, simply because all men are bound to die. It is so that all 
me ends m death, that all progress is perishable, that nothing 
IS permanent in the temporal sense of the term. But in every 
perfect realization of life, the eternal becomes actualized and the 

means to this essential aim. 
What IS subject entirely to the rule of change or time is not of 
intrmsic importance; the eternal plan is the central truth whether 
cosmic accidents permit its full realization on earth or not. 


• paytvarh 7 ii samsare mylah ko vS na jayate. Hiiotadeka 

had not entered. She discovered that it k thp^ family where death 
they will pass away. is the law of all things that 

The Buddhist nun Patacara is represented .or.,oc^i' 

bereaved mothers in the following words: ° consoling many 


Weep not for such is here the life of man 
Unasked he came, unbidden went he hence 
Lo! ask thyself again whence came thy son 
To bide on earth this little breathinc^ space 
By one way come and by another gone 
So hither and so hence—why should ye weep? 

Psalms of the Sisters. 

E.T. by Mrs. Rhys Davids (1909). p. 78. 
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28. avyakiddini hhutdni 

vyaktamadhydni hhdraia 
avyaktanidhandny eva 
iaira kd paridevand 

(28) Beings are unmanifest in their beginnings, manifest 
in the middles and unmanifest again in their ends, O 
Bharata (Arjuna), What is there in this for lamentation? 

29. dicaryavat pasyati kascid enam 

dscaryavad vadati iathai 'va cd *nyah 
dicaryavac cai 'nam any ah spioti 

iniivd *py enam veda na cai 'va kaicit 

(29) One looks upon Him as a marvel, another hkewise 
speaks of Him as a marvel; another hears of Him as a 
marvel; and even after hearing, no one whatsoever has 
known Him. 

Though the truth of the Self is free of access to all mankind, it 
is attained only by very few who are willing to pay the price in 
self-discipline, steadfastness and non-attachment. Though the 
truth is open to all, many do not feel any urge to seek. Of those 
who have the urge, many suffer from doubt and vacillation. 
Even if they do not have doubts, many are scared away by 
difficulties. Only a few rare souls succeed in braving the perils 
and reaching the goal. 

Cp. Katha Up., II, 7. ‘'Even when one has beheld, heard 
and proclaimed it, no one has understood it. S. 

30. dehi nityam avadhyo 'yam 

dehe sarvasya hhdraia 
iasmdi sarvdni bhutdm 
na ivam iociimn arhasi 

(^0) The dweller in the body of every one, O Bharata 
(Arjuna), is eternal and can never be slain. Therefore thou 
shouldst not grieve for any creature. 

Man is a compound of Self which is immortal and body which 
is mortal. Even if we accept this position that body is naturally 
mortal still as it is the means of furthering the interests of the 
Self it has to be preserved. This is not by itself a satisfactory 
reason. So Krsiia refers to Arjuna’s duty as a warrior. 
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Appeal to a Sense oj Dxdy 

31. svadharmam api cd *veksya 
na vikampiium arhasi 

dharmydd dhi yuddhdc chreyo *nyat 
ksatriyasya na vidyaie 

(31) Further, having regard for thine own duty, thou 
shouldst not falter, there exists no greater good for a Ksatriya 
than a battle enjoined by duty. 

His svadharma or law of action, requires him to engage in 
battle. Protection of right by the acceptance of battle, if necessary, 
is the social duty of the Ksatriya, and not renunciation. His duty 
is to maintain order by force and not to become an ascetic by 
shaving off the hair.**^ Krsna tells Arjuna that for warriors there 
is no more ennobling duty than a fair fight. It is a privilege that 
leads to heaven. 

32. yadrcchayd co *papannam 

svargadvdram apdvriam 
snkhinah ksairiydh pdrtha 
lahhanie yuddham idrsam 

(32) Happy are the Ksatriyas, O Partha (Arjuna), for whom 
such a war comes of its own accord as an open door to heaven. 

A Ksatriya's happiness consists not in domestic pleasures and 
comfort but in fighting for the right.^ 

33. aiha cet tvam imam dharmyam 

samgrdmam na karisyasi 
tatali svadharmam kiriim ca 
hitvd pdpam avdpsyasi 

* Cp. M.B., danda eva hi rdjendra ksatradharmo na mundanam. 
Sdntiparva, 23, 46. “He who saves from destruction is a Ksatriya.” 
ksatddyo vai trdyati 'ii sa tasmdt k^atriyah smrtah. M.B., XII, 29,138. 

‘ Cp. “O thou best of men, there are only two types who can 
pierce the constellation of the Sun (and reach the sphere of Brahman) • 
the one is the saihnyasin who is steeped in Yoga and the other is 
the warrior who falls in the battlefield while fighting.” 
dvdv imau purusavydghra suryamandala bhedinau 
parivdng yogayuhtai ca rane cd'bhimukho hatah. 

M.B., Udyogaparva, 32, 65. 
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(33) But if thou doest not this lawful battle, then thou wilt 
fail thy duty and glory and will incur sin. 

When the struggle between right and wrong is on, he who 
abstains from it out of false sentimentality, weakness or cowardice 
would be committing a sin. 

34. akirtim cd 'pi bhiitdni 

kathayisyanti te 'vyaydm 
sa^hbhdvitasya cd 'kirtir 
marandd aiiricyate 

(34) Besides, men will ever recount thy ill-fame and for 
one who has been honoured, ill-fame is worse than death. 

35. bhaydd randd nparaiam 

mamsyante tvdm 7 nahdrathdh 
yesdm ca tva^h bahu^naio 
^ bhuivd ydsyasi Idghavam 

(35) The great warriors will think that thou Inst abstained 
from battle through fear and they by whom thou wast 
highly esteemed wiU make hght of thee. 

36. avdcyavdddihs ca bahun 

vadisyaiiti tavd 'hiidh 
ninda^itas lava sdmarthyam 
tato duhkhataram mi kwi 

(36) Many unseemly words will be uttered by thy enemies, 
slandering thy strength. Could anything be sadder than 
that? 

Contrast this with the central teaching of the Gltd that one 
should be indifferent to praise and blame. 

37. hato vd prdpsyasi svargani 

jitvd vd bhoksyase mahtm 
tasmdd tiHistha kaunteya 
ytiddhdyci krtaniscayah ^ 

(37) Either slain thou shalt go to heaven; or victorious thou 
Shalt enjoy the earth; Therefore arise, 0 Son of Kunti 
(Arjuna), resolved on battle. 

H 
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Whether we look at the metaphysical truth or the social duty, 
our path is clear. It is possible to rise higher through the per¬ 
formance of one's duty in the right spirit, and in the next verse 
Krsna proceeds to indicate the spirit. 

38. sukhadiihkhe same krtvd 
Idbhdldbhau jaydjayau 
tato yuddhdya yiijyasva 
nai *vam pdpam avdpsyasi 

(38) Treating alike pleasure and pain, gain and loss, victory 
and defeat, then get ready for battle. Thus thou shall not 
incur sin. 

Yet in the previous verses, Krsna lays stress on sensibility to 
shame, the gain of heaven and earthly sovereignty. After urging 
worldly considerations, he declares that the fight has to be under¬ 
taken in a spirit of equal-mindedness. Without yielding to the 
restless desire for change, without being at the mercy of emotional 
ups and downs, let us do the work assigned to us in the situation 
in which we are placed. When we acquire faith in the Eternal 
and experience Its reality, the sorrows of the world do not disturb 
us.* He who discovers his true end of life and yields to it utterly 
is great of soul. Though everything else is taken away from him, 
though he has to walk the streets, cold, hungry and alone, 
though he may know no human being into whose eyes he can 
look and find understanding, he shall yet be able to go his way 
with a smile on his lips for he has gained inward freedom. 

The Insight of Yoga 

39. esd te 'bhihiid sdmkhye 
btiddhir yoge tv imdm 
btiddhyd ynkto yayd pdrtha 
karmabandham prahdsyasi 

(39) This is the wisdom of the Sarhkhya given to thee, 
O Partha (Arjuna). Listen now to the wisdom of the Yoga! 
If your intelligence accepts it, thou shalt cast away the 
bondage of works. 

> Cp. Luther: *'And though they take our life, goods, honour, 
children, wife, yet is their profit small; these things shall vanish all] 
the city of God remaineth." 
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Sarhkhya in the Gltd does not mean the system of philosophy 
known by that name; nor does Yo^a mean Patahjalayoga. The 
scholastic version of the Sarhkh3^a is a frank dualism of purusa 
(self) and prakrti (not-self) which is transcended in the GUd, 
which affirms the reahty of a Supreme Self who is the Lord of all. 
Sarhkhya gives an intellectual account of the intuition of the 
unchanging One.* It is the yoga of knowledge. The 3^oga of 
action is karma yoga. See III, 3. The knowledge hitherto described 
is not to be talked about and discussed academically. It must 
become an inward experience. In the Gltd, Sarhkhya lays stress 
on knowledge and renunciation of desire and Yoga on action. 
How is one who knows that the self and body are distinct, that 
the self is indestructible and unmoved by the events of the world, 
to act? The teacher develops buddhiyoga or concentration of 
buddhi or understanding. Buddhi is not merely the capacity to 
frame concepts. It has also the function of recognition and dis¬ 
crimination. The understanding or buddhi must be trained to 
attain insight, constancy, equal-mindedness (samata). The mind 
(manas), instead of being united to the senses, should be guided 
by buddhi which is higher than mind. Ill, 42. It must become 
united to buddhi (buddhiyukta). 

The influence of the scholastic Sarhkh^^a which was in the 
making at the time of the Gltd is here evident. According to it, 
the purusa is inactive, and bondage and liberation do not belong 
to it in reality. They are essentially the work of buddhi, one of the 
twenty-four cosmic principles. Out of prakrti evolve successively 
five elemental conditions of matter, ether, air, fire, water and 
earth, five subtle properties of matter, sound, touch, form, taste 
and smell, buddhi or mahat which is the discriminating principle 
of intelligence and will, aharhkara or self-sense, and mind with 
its ten sense functions, five of knowledge and five of action. 
Liberation is achieved when buddhi discriminates between purusa 
and prakrti. This view is adapted to the Gltd theism. Buddhi is 
the driver of the chariot of the body drawn by the horses of the 
senses which are controlled by the reins of mind (manas). The 
self is superior to buddhi but is a passive witness. In the Kaiha 
Up., buddhi is the charioteer which controls the senses through 

> Madhva quotes V^^asa to this efiect. 

iuddhatmatattvavijildnam sdmkhyam ity ahhidhlyate. Cp. ^vetdsva- 
tara Up. sdmkhyayogddhigamyam. VI, 13. 
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the mind and enables it to know the self.^ If the buddhi is lit up 
by the consciousness of the self and makes it the master-light 
of its life, its gmdance will be in harmony with the cosmic purpose. 
If the light of the atman is reflected in buddhi in a proper way, 
that is, if the buddhi is cleared of all obscuring tendencies, the 
light will not be distorted, and buddhi will be in union with the 
Spirit. The sense of egoism and separateness will be displaced 
by a vision of the harmony in which each is all and all is each. 

Sarhkhya and Yoga are not in the Gltd discordant systems. 
They have the same aim but differ in their methods. 

40. ne 'hd *hhikramandio 'sii 

pratyavdyo na vidyate 
svalpam apy asya dharmasya 
trdyate mahato bhaydt 

(40) In this path, no effort is ever lost and no obstacle 
prevails, even a little of this righteousness (dharma) saves 
from great fear. 

No step is lost, every moment is a gain. Every effort in the 
struggle will be counted as a merit. 

41. vyavasdydtmikd buddhir 

eke *ha kurunandana 
bahuidkhd hy anantdi ca 
buddhayo *vyavasdyindm 

(41) In this, 0 joy of the Kurus (Arjuna), the resolute 
(decided) understanding is single; but the thoughts of the 
irresolute (undecided) are many-branched and endless. 

The discursiveness of the irresolute buddhi is contrasted with 
the concentration, the single-mindedness of the resolute. Human 
life finds its fulfilment through self-devotion to a commanding 
end and not in the unfettered pursuit of endless possibilities. One- 
pointedness has to be acquired by cultivation. Distraction is our 
natural condition from which we have to be freed but not by 
the mysticisms of nature or sex, race or nation but by a genuine 
experience of Reality. Single-mindedness backed by such an 
experience is a supreme virtue and cannot be twisted to fanaticism. 

* III, 3. 
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No Wisdom for the Worldly-Minded 

42. yam imam puspitdm vdcarn 

pravadanty avipascitah 
vedavddaratdh pdrtha 
nd *nyad asil Hi vddinah 

43. kdmdimdnah svargapard 

janmakarmaphalapraddm 

kriydviiesdbdlmldm 

bhogaisvaryagaiim praii 

(42-43) The undisceming who rejoice in the letter of the 
Veda, who contend that there is nothing else, whose nature 
is desire and who are intent on heaven, proclaim these 
flowery words that result in rebirth as the fruit of actions 
and (lay down) various specialized rites for the attainment 
of enjoyment and power. 

The teacher distinguishes true karma from ritualistic piety. 
Vedic sacrifices are directed to the acquisition of material rewards 
but the Glia asks us to renounce all selfish desire and work, making 
all life a sacrifice, offered with true devotion. 

Cp. Mtmdaka Up., I, 2, 10. ‘These fools, who believe that only 
the performance of sacrificial ritual (istapurtam) is meritorious 
and nothing else is meritorious, come back to this mortal world, 
after having enjoyed happiness in heaven. See also Isa Up,, 9,12; 
Katha, II, 5. The Vedic Aryans were like glorious children in 
their eager acceptance of life. They represent the youth of 
humanity whose life was still fresh and sweet, undisturbed by 
disconcerting dreams. They had also the balanced wisdom of 
maturity. The author however limits his attention to the 
karmakanda of the Veda which is not its whole teaching. While 
the Veda teaches us to work with a desire for recompense whether 
in a temporary heaven or in a new embodied life, buddhiyoga 
leads us to release. 

44. bhogaiivaryaprasaktdndm 

tayd ^pahrtaceiasdm 
vyavasdydtmikd bnddhih 
saniddhau na vidhiyate 
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(44) The intelligence which discriminates between right and 
wrong, of those who are devoted to enjoyment and power 
and whose minds are carried away by these words (of the 
Veda) is not well-established in the Self (or concentration). 

They will not have the one-pointedness of mind in God.* The 
intelligence which is intended to be well trained is seduced from 
its normal functioning. 


45. iraigtinyavisayd vedd 

nistraigunyo bhavd Wjtina 
nirdvandvo nityasattvasiho 
niryogaksema dtmavdn 


(45) The action of the three-fold modes is the subject matter 
of the Veda; but do thou become free, O Arjuna, from this 
threefold nature; be free from the dualities (the pairs of 
opposites), be firmly fixed in purity, not caring for acquisi¬ 
tion and preservation, and be possessed of the Self. 


mtyasativa. Arjuna is asked to stand above the modes and be 
hrmly rooted in the sattva. This is not the mode of sattva which 
Arjuna is asked to go beyond, but is eternal truth. §. and R., 
however, take it to mean the sattvaguna. Ritualistic practices 
necessary for the maintenance of worldly life are the results of 
e mo es. o gain the higher reward of perfection, we must 
direct our attention to the Supreme Reality. The conduct of the 
will be outwardly the same as that of one 
who IS m tl^ sattva condition. His action will be calm and dis- 

^ interest in the fruits of action; not 

so the followers of the karmakanda of the Veda. 

old acquisition of the new and preservation of the 


e possessed of the self, ever vigilant.3 Apastamba 
If Yt 1 ^ is nothing higher than the possession of the 

e . o now the Spirit which has neither commencement nor 


hatvani itfvnYYY’ ^ cUtaikdgryam, pdrame^varabhimuk- 

3 fiMuhnli * niiiCaydtmikd buddhis in na vidlnyate. 

3 n^rnn!YtnT iipdilasya raksanam ksemah. 

^ ap)aynatiak cabhava.^. * ’ 

4 dtrnaldbhdn na param vidyate, Dharma ^utra, I, 7, 2. 
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decay, the Spirit which is immortal, to know Him whom we do 
not know is the true end of man. If we suppress this side we are 
slayers of the self,* to use the phrase of the Upanisad. 

46. ydvdn artha udapdne 

sarvatah samplniodake 
tdvdn sarvesu vede^u 
brdhmanasya vijdnatah 

(46) As is the use of a pond in a place flooded with water 
everywhere, so is that of all the Vedas for the Brahmin 
who understands. 

Cp. “Just as one who gets water from the river does not attach 
importance to a well, so the wise do not attach any importance 
to ritual action.”^ For those of illumined consciousness, ritual 
observances are of little value. 


Work Without Concern for the Results 

47. karmany evd ’dhikdras te 
md phalesu kaddcana 
md karniaphalahetur bhiir 
md te sahgo 'stv akarmani 

(47) To action alone hast thou a right and never at all to 
its fruits; let not the fruits of action be thy motive; neither 
let there be in thee any attachment to inaction. 

This famous verse contains the essential principle of disin¬ 
terestedness. When we do our work, plough or paint, sing or 
think, we will be deflected from disinterestedness, if we think of 
fame or income or any such extraneous consideration. Nothing 
matters except the good will, the willing fulfilment of the purpose 
of God. Success or failure does not depend on the individual but 
on other factors as well. Giordano Bruno says. I have fought, 
that is much, victory is in the hands of fate.” 

‘ atmahano janah. .... , _ 

2 na te (jiidninah) karma prasanisanti kiipam naayani pibanrt iva. 

M.B., $dntiparva, 240, 10. 
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48. yogasthah ktmi karmdni 

sahgam tyakivd dhanamjaya 
siddhyasiddhyoh samo bhiiivd 
samatvam yoga iicyaie 

(48) Fixed in yoga, do thy work, 0 Winner of wealth 
(Arjuna), abandoning attachment, with an even mind in 
success and failure, for evenness of mind is called yoga. 

yogasthah’. steadfast in inner composure. 
samatvam: inner poise. It is self-mastery. It is conquest of 
anger, sensitiveness, pride and ambition. 

We must work with a perfect serenity indifferent to the results. 
He who acts by virtue of an inner law is on a higher level than 
one whose action is dictated by his whims. 

Those who do works for the sake of their fruits go to the region 
of the fathers or pitrs, those who pursue wisdom go to the region 
of the gods or devas.* 


49. dtirena hy avarani karma 
btiddhiyogdd dhanamjaya 
btiddhau iaranam anviccha 
krpandh phalahetavah 

(49) Far inferior indeed is mere action to the disrinline of 

the truits®(of their acSr 

buddhiyoga. See also XVIII, 57. 


50. buddhiyiikto jahdti *ha 
ubhe sukriadu^krte 
tasmdd yogdya ynjyasva 
yogah karmasu kaiiialam 


intelligence (with the Divine) 
shed in his intelligence) casts away even here 

vittSh )^ymaS^J^2^, T, daivam ca. tatra mannsam 
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both good and evil. Therefore strive for yoga, yoga is skill in 
action. 

He rises to a status higher than the ethical with its distinction 
of good and evil. He is rid of selfishness and therefore is incapable 
of evil. According to S., Yoga is evenness of mind in success or 
failure, possessed by one who is engaged in the perfoimance of 
his proper duties, while his mind rests in God.^ 

51. karmajam buddhiyuktd hi 

phalam tyakivd manlsinah 
janmabandhavinirnmktdh 
padam gacchaniy andmayam 

(51) The wise who have united their intelligence (with the 
Divine) renouncing the fruits which their action yields and 
freed from the bonds of birth reach the sorrowless state. 

Even when alive, they are released from the bond of birth and 
go to the highest state of Vi§nu called moksa or liberation, which 
is free from all evil.^ 

52. yadd te mohakahlam 

buddhir vyatiiarisyait 
tadd ganidsi nirvedam 
iroiavyasya irutasya ca 

(52) When thy intelligence shall cross the turbidity of delu¬ 
sion, then shalt thou become indifferent to what has been 
heard and what is yet to be heard. 

Scriptures are unnecessary for the man who has attained the 
insight. See II, 46; VI, 44. He who attains the wisdom of the 
Supreme passes beyond the range of the Vedas and the Upani§ads, 
sabdabrahmdtivartate. 

* svudhartHdkhye^u karmcisu vcirtcifudncisya yd siddhyasiddhyoh 
samatvabiiddhir Uvardrpitacetas tayd. 

Cp. §ridhara. karmajam phalam tyakivd kevalam Uvardrddhandrtham 
6 va karma kurvdyid maulsiuo jiiduiuo bhiitvd janmarupeyia baudhcna 
vinirmuktdh. 

i jlvanta eva janmabandhavinirmuktdh santah padam parama)h 
visitor moksdkhyam gacchaitty ai^dmayatn sarvopadravarahitam, 
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53. indivipratipannd te 

yadd sthdsyati niscald 
samddhdv acald btiddhis 
iadd yogam avdpsyasi 

(53) When thy intelligence, which is bewildered by the 
Vedic texts, shall stand unshaken and stable in spirit 
(samadhi), then shalt thou attain to insight (yoga). 

smiivipratipannd: bewildered by the Vedic texts. As different 
schools of thought and practice profess to derive support from 
the Vedas, they bewilder. 

samadhi is not loss of consciousness but the highest kind of 
consciousness.^ The object with which the mind is in communion 
is the Divine Self. Buddhiyoga is the method by which we get 
beyond Vedic ritualism and do our duty without any attachment 
for the results of our action. We must act but with equanimity 
which is more important than any action. The question is not 

what shall we do, but how shall we do? In what spirit shall we 
act? 


The Characteristics of the Perfect Sage 


arjuna uvdca 


54 sthitaprajnasya kd bhd^d 
samddhisthasya keiava 
sihitadhlh hint prabhd^eta 
him dsita vrajeta kirn 
Arjuna said: 


(54) is the description of the man who has this firmly 

founded w^dom whose being is steadfast in spirit. O Ke^ava 
( rsna). How should the man of settled intelligence speak, 
how should he sit, how should he walk? 


n t e iindu scheme of life, there is theMast stage of saihnya^a 
where the ntual is abandoned and social obligations surrendered. 
The first stage is that of student discipleship, the second that 
of the householder, the third that of retreat and the fourth and 


' It is what Plato means when he exhorts the soul to "collect 
and concentrate itself in its self." Phaedo, 83a. 
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the last is that of total renunciation. Those who abandon the 
household life and adopt the homeless one are the renouncers. 
This state may be entered upon at any time, though normally 
it comes after the passage through the other three stages. The 
samnyasins literally die to the world and even funeral rites are 
performed when they leave their homes and become parivrajakas 
or homeless wanderers. These developed souls, by their very 
example, affect the society to which they no longer belong. They 
form the conscience of society. Their utterance is free and their 
vision untrammelled. Though they have their roots in the Hindu 
religious organization, they grow above it and by their freedom 
of mind and universality of outlook are a challenge to the cor¬ 
rupting power and C3mical compromise of the authoritarians. 
Their supersocial life is a witness to the validity of ultimate 
values from which other social values derive. They are the sages, 
and Arjuna asks for some discernible signs, some distinguishing 
marks of such developed souls. 

srtbhagavdn tcvdca 

55. prajahdti yadd kdmdn 

sarvdn pdrtha manogatdn 
dtmany evd *imand tiidah 
sthilaprajhas tado *cyate 

The Blessed Lord said: 

(55) When a man puts away all the desires of his mind, 
0 Partha (Arjuna), and when his spirit is content in itself, 
then is he called stable in intelligence. 

Negatively, the state is one of freedom from selfish desires and 
positively, it is one of concentration on the Supreme. 

56. dtihkhesv amidvignamandh 

sukhesii vigatasprhah 
vltardgabhayakrodhah 
sthitadhir rminir iicyate 

(56) He whose mind is untroubled in the midst of sorrows 
and is free from eager desire amid pleasures, he from whom 
passion, fear, and rage have passed away, he is called a sage 
of settled intelligence. 
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It is self-mastery, conquest of desire and passion that is 
insisted on.' 


57- sarvatrd 'nabhisnehas 

iat-tai prdpya inblidiiibham 
nd 'bhinandati na dvesti 
tasya prajnd praiisthitd 

(57) He who is without affection on any side, who does not 
rejoice or loathe as he obtains good or evil, his intelligence 
is firmly set (in wisdom). 

Flowers bloom and they fade. There is no need to praise the 
former and condemn the latter. We must receive whatever comes 
without excitement, pain or revolt. 

58. yadd samharate cd 'yam 

kurmo 'ngdnl 'va sarvasah 
indriydnt 'ndriydrthebhyas 
tasya prajnd praiisthitd 

(58) He who draws away the senses from the objects of 
sense on every side as a tortoise draws in his limbs (into the 
shell), his intelligence is firmly set (in wisdom). 

59. vi?ayd vinivartanie 

nirdhdrasya dehinah 
rasavarjam raso ’py asya 
param drstvd nivartate 

(59) The objects of sense turn away from the embodied 
soul who abstains from feeding on them but the taste for 
them remains. Even the taste turns away when the Supreme 
is seen. 

The author is explaining the difference between outer absten¬ 
tion and inner renunciation. We may reject the objects but desire 

' Cp. Lucretius: "Religion does not consist in turning unceasingly 
toward the veiled stone, nor in approaching all the altars, nor in 
throwing oneself prostrate on the ground, nor in raising the hands 
before the habitations of gods, nor in deluging the temples with the 
blood of beasts, nor in heaping vows upon vows; but in beholding 
all with a peaceful soul.” De rerum Natura. 
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for them may remain. Even the desire is lost when the Supreme 
is seen.* The control should be both on the body and the mind. 
Liberation from the tyranny of the body is not enough; we 
must be liberated from the tyranny of desires also. 

60. yataio hy api kaunteya 

ptiriisasya vipaicitah 
indriydni pramdthini 

haranti prasahham manah 

(60) Even though a man may ever strive (for perfection) 
and be ever so discerning, O Son of KuntI (Arjuna), his 
impetuous senses will carry off his mind by force. 

61. idni sarvdni samyarnya 

ynkta dslta matparah 
vaie hi yasye 'ndriydni 
iasya prajhd pratisthitd 

(61) Having brought all (the senses) under control, he should 
remain firm in yoga intent on Me; for he, whose senses are 
under control, his intelligence is firmly set. 

matparah: another reading is tatparah. 

Self-discipline is not a matter of intelligence. It is a matter 
of will and emotions. Self-discipline is easy when there is vision 
of the Highest. See XII, 5 - The original Yoga was thpistic. Cp. 
also Yoga Sutra, I, 24. kleSakarmavipakaksayatr aparamrsfah 
purusaviiesa isvarah. 

62. dhydyato vi?aydn pumsah 

sangas tesu ’pajdyale 
sangdt samjdyate kdniah 
kdmdt krodho ’bhijdyato 

(62I When a man dwells in his mind on the objects of sense, 
attachment to them is produced. From attachment sprmgs 
desire and from desire comes anger. 

I Cp. Kalidasa; "They whose minds are not disturbed when the 
soured of disturbance are present, are the truly brave. 
vikdrahetaii sati vikriyante ^ 
yesdfh na cetdmsi ta eva dhlrdh. 

Kumarasambhava, I, 59. 
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kdma: desire. Desires may prove to be as resistless as the most 
powerful external forces. They may lift us into glor}' or hurl us 
into disgrace. 


63. krodhdd hhavati sammohah 

sammohdt smrtivihhramah 
smYiibhramsdd biiddhindso 
biiddhhidsdt pranasyati 

(63) From anger arises bewilderment, from bewilderment 
loss of memory; and from loss of memory, the destruction 
of intelligence and from the destruction of intelligence he 
perishes. 

buddhindia: destruction of intelligence. It is failure to dis¬ 
criminate between right and wrong. 

When the soul is overcome by passion, its memory is lost, its 
intelligence is obscured and the man is ruined. Wliat is called 
for is not a forced isolation from the world or destruction of sense 
life but an inward withdrawal. To hate the senses is as wrong 
as to love them. The horses of senses are not to be unyoked from 
the chariot but controUed by the reins of the mind. 

64. rdgadve^aviyuktais in 

visaydn indriyais car an 
dtmavasyair vidheydtmd 
prasddam adhigacchati 

(64) But a man of disciplined mind, who moves among the 
objects of sense with the senses under control and free from 
attachment and aversion, he attains purity of spirit. 

See V, 8 The sthitaprajna has no selfish aims or personal hopes. 
He IS not disturbed by the touches of outward things. He accepts 
what happens without attachment or repulsion. He covets noth¬ 
ing. IS jealous of none. He has no desires and makes no demands.' 

rsis following description of disciplined seers or 

itrdhvaretas tapasyugro niyatail ca samyami 
iapanugrahayoi iaktah satyasandho bhaved rxih 
taponirdhutapdpmanah tathya taihyabhidhayinah 
vedavedangatatlvajna Y?ayah parihlrtiidh 
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65. prasdde sarvadtihkhdndm 

hdnir asyo *pajdyate 
prasannacetaso hy diu 
buddhih paryavatisthate 

(65) And in that purity of spirit, there is produced for him 
an end of aU sorrow; the intelligence of such a man of pure 
spirit is soon established (in the peace of the self). 

66. nd *sii bnddhir ayuktasya 

na cd *yiiktasya bhdvand 
na cd 'bhdvayatah idntir 
aidntasya ktitah snkham 

(66) For the uncontrolled, there is no intelligence; nor for 
the uncontrolled is there the power of concentration and 
for him without concentration, there is no peace and for the 
unpeaceful, how can there be happiness? 

67. indriydndm hi caratdm 

yan mano 'mividhlyate 
tad asya haraii prajndm 
vdyur ndvam ivd 'mbhasi 

(67) When the mind runs after the roving senses, it carries 
away the understanding, even as a wind carries away a 
ship on the waters. 

68. tasmdd yasya mahdbdho 

nigrhitdni sarvaiah 
indriydm 'ndriydrthebhyas 
tasya prajhd pratisthitd 

(68) Therefore, O Mighty-armed (Arjuna), he whose senses 
are all withdrawn from their objects his intelligence is 
firmly set. 

69. yd nisd sarvabhiitdndm 

tasydm jdgarti samyami 
yasydm jdgrati bhutdni 
sd nisd pasyato muneh 

(69) Wliat is night for all beings is the time of waking for 
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the disciplined soul; and what is the time of waking for all 
beings is night for the sage who sees (or the sage of vision). 

When all beings are attracted by the glitter of sense-objects, 
the sage is intent on understanding reality. He is wakeful to the 
nature of realty to which the unwise is asleep or indifferent. The 
life of opposites which is the day or condition of activity for the 
unenlightened is night, a darkness of the soul to the wise. Cp. 
Goethe: “Error stands in the same relation to truth as sleeping 
to waking/' 


70. dpuryamdnam acalapratistham 

samudram dpah pravisanti yadvat 
tadvat kdmd yam pravisanti sarve 
sa idniim dpnoti na kdmakdmi 

(70) He unto whom all desires enter as waters into the sea, 
which, though ever being filled is ever motionless, attains to 
peace and not he who hugs his desires. 


71. vihdya kdmdn yah sarvdn 
ptimdmi carati nihsprhah 
mr 7 nanio nirahamkdrah 
sa sdnihn adhigacchati 


(71) He who abandons all desires 
without 3 ,ny sense of mineness 
peace. 


and acts free from longing, 
or egotism, he attains to 


1-c saying of the Vpanisad. “The human mind 

A 1^. That which is intent on securing 

s esires is impure, that which is free from attachment to desires 
is pure. > 

carati. acts. He freely and readily spends himself without 
nobT^^^ something intuitively apprehended as great and 


sdniwi: peace; the suppression of all the troubles of earthly 
existence. 2 


* mano hi dvividham proktam iuddham cdkxiddham eva ca 
aiuddham kdmasamkalpam iuddham kdmavivarjitam. 

2 sarvasamsdYaduhkhoparamaivalaksandm, nirvdndkhydm. §. 
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72. e^d hrahmt sthitih pdrtha 

nai ’ndm prdpya vimuhyati 
sthitvd 'sydm antakdle ’pi 
brahmamrvdnam rcchati . 

(72) This is the divine state (brahmlsthiti) O Partha (Arjuna), 
having attained thereto, one is (not again) bewildered; fixed 
in that state at the end (at the hour of death) one can attain 
to the bliss of God (brahmanirvana). 


brdhmlsthiti: life eternal. 
nirvd 7 tam, moksam. S. 

nirgatam vdnam ganianant yasmin prdpye brahmani tan nirvd- 
iiam. Nllakantha. 

Nirvana has been used to indicate the state of perfection in 
Buddhism. Dhantmapada says: Health is the greatest gain, con¬ 
tentment is the greatest wealth, faith is the best friend and 
nirvana is the highest happiness.* 

These saints have points in common with the superman of 
Nietzsche, with the deity-bearers of Alexander. Joy. serenity, the 
consciousness of inward strength and of liberation, courage and 
energy of purpose and a constant life in God are their charac¬ 
teristics. They represent the growing point of human evolution. 
They proclaim, by their very existence, character and conscious¬ 
ness, that humanity can rise above its assumed limitations, that 
the tide of evolution is pushing forward to a new high level. They 
give us the sanction of example and expect us to rise above our 

present selfishness and corruption. , . . , 

Wisdom is the supreme means of liberation, but this wisdom 


I 204. See also M.B., 14, 543. , ^ - 

vihdya sarvasamkalpdn buddhyd ianramanasan 
sa vm mrvdnam dpnoti nirindhana tvdnalah. 

Cp Plato* '‘If the soul takes its departure in a state of purity, 
not carrying with it any clinging impurities which dunng hfe, it 
never willingly shared in, but always avoided; gathering itself into 
itself and making this separation from the body its aiin and study 
well then, so prepared the soul departs to that mvismle region 
of the Divine, the Immortal, and the wise/* Phaedo, Sec. 08. ^ 

The descriptions of the ideal man, the jnanm, the sthitaprajna, the 
vosfarudha, the gunatlta or the bhakta agree in all essentials. See 
VI, 4—32; X, ^10; XII, 13—201 XIII, j—iit XIV, 21— 35 » XVI, 1—3* 
XVIII, 50-60. 
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is not exclusive of devotion to God and desireless work. Even 
while alive, the sage rests in Brahman, and is released from the 
unrest of the world. The sage of steady wisdom lives a life of 
disinterested service. 

iti . . . sdvikhyayogo ndma dvitlyo *dhydyah 
This is the second chapter entitled The Yoga of Knowledge. 
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Karma Yoga or the Method of Work 

Why then work at all? 
arjnna nvdca 

1. jydyasl cet karmanas te 

maid bnddhir jandrdana 
tat kim karmani ghore mdrh 
niyojayasi keiava 

Arjnna s 2 dSi: 

(1) If thou deemest that (the path of) understanding is 
more excellent than (the path of) action, O Janardana 
(Krsna), why then dost thou urge me to do this savage 
deed, O Keiava (Krsna) ? 

Arjuna misunderstands the teaching that work for reward is 
less excellent than work wdthout attachment and desire and 
believes that Krsna is of the view that knowledge without action 
is better than work and asks, if you think that knowledge is 
superior to action, why do you ask me to engage in this frightful 
work? If the Sarhkhya method of gaining wisdom is superior, 
then action is an irrelevance. 

2. vydniisrene *va vdkyena 

bnddhint mohayasi *va me 
tad ekam vada nUcitya 
yen a ireyo ^ham dpnnydm 

(2) With an apparently confused utterance thou seemest 
to bevvilder my intelligence. Tell (me) then decisively the 
one thing by which I can attain to the highest good. 

iva: confusion is only seeming. It is not the intention of the 
teacher to confuse Arjuna but yet Arjuna is confused.* 

* parantakdrunikasya tava mohakatvayh nasty eva, tathdpi bhrdntyd 
mantaivani hhdtltVva^abdenoktam. Sridhara. 
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Life is Work; Unconcern for Results is Needful 

irlbhagavdn uvdca 
3. loke *smin dvividhd nisihd 
purd proktd mayd 'nagha 
jhdnayogena sdmkhydndm 
karmayogena yogindm 

The Blessed Lord said: 

(3) O, blameless One, in this world a two-fold way of life 
has been taught of yore by Me, the path of knowledge for 
men of contemplation and that of works for men of action. 

The teacher distinguishes, as modem pS5^chologists do, two main 
types of seekers, introverts whose natural tendency is to explore 
the inner life of spirit and extroverts whose natural bias is towards 
work in the outer world. Answering to these, we have the yoga 
of knowledge, for those whose inner being is bent towards flights 
of deep spiritual contemplation, and the yoga of action for ener¬ 
getic personalities with love of action. But this distinction is not 
ultimate, for all men are in different degrees both introverts and 
extroverts. 

For the Glia, the path of works is a means of liberation quite 
as efficient as that of knowledge, and these are intended for two 
classes of people. They are not exclusive but complementary. The 
path is one whole including different phases. Cp. ‘'Such are the 
two modes of life, both of which are supported by the Vedas— 
the one is the activistic path; the other that of renunciation.''^ 
1 he two modes of life are of equal value. The teacher points 
u hat ]nana or wisdom is not incompatible with karma or 
W work is compatible with enlightenment. 

ork IS adopted not as a means to the gaining of wisdom but 
to the ordinary people. In the work of the en- 
gntened as m that of the teacher of the Gifd, the self-sense and 
expectation of reward are absent.^ 

* dvav imav atha panthanau yasmin vedah pratisthitah 
pyavrttilaksayw dharmah nivrttis ca vibhasitah. 

j . M.B., iantiparva, 240, 6. 

Abhinavagupta quotes this verse. 

kriydrahitam jhdndm na jndnarahitd kriyd 
jndnakriydvinispannd dcdryah pa^updiahd. 

S.B.G., II, II. 
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4. na karmandm andramhhdn 

naiskarmyam pur mo 'snute 
na ca samnyasayiM eva 
siddhim samadhigacchati 

(4) Not by abstention from work does a man attain freedom 
from action; nor by mere renunciation does he attain to his 
perfection. 

Naiskarmya is the state where one is unaffected by work. The 
natural law is that we are bound by the results of our actions. 
Every action has its natural reaction and so is a source of bondage 
committing the soul to the world of becoming and preventing 
its union with the Supreme through the transcendence of the 
world. What is demanded is not renunciation of works, but 
renunciation of selfish desire. 

5. na hi kascit ksanam apt 

jdtu tisthaty akarmakrt 
kdryaie hy avasah karma 
sarvah prakriijair gtinaih 

(5) For no one can remain even for a moment without doing 
work; every one is made to act helplessly by the impulses 
born of nature.^ 

So long as we lead embodied lives, we cannot escape from 
action. Without work life cannot be sustained.* Anandagiri 
points out that he who knows the self is not moved by the gunas, 
but he who has not controlled the body and the senses is driven 
to action by the gunas. 

By implication the view that the released soul ceases to work, n 
as all work is a derogation from the supreme state, a return to / 
ignorance, is rejected. While life remains, action is unavoidable, f 
Thinking is an act; living is an act—and these acts cause many 1 
effects. To be free from desire, from the illusion of personal interest, 
is the true non-action and not the physical abstention from 

* Cp. “The eye cannot choose but see, 

We cannot bid the ear be still, 

Our bodies feel where’er they be 
Against or with our will.” 

Wordsworth. 
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activity When it is said that works cease for a man who is 
liberated all that is meant is that he has no further personal 
necessi y or works. It does not mean that he flees from action 
and takes re^ge in blissful inaction. Reworks as God works, 
mding necessity or compelling ignorcince, zmd even 
rpmnvpH™^^^ Work, he is not involved. When his egoism is 
Sunremp* ^Springs .from the depths and is governed by the 
ment nnp^^^+i, ^ ^ heart. Free from desire and attach- 

of his inTip"^ • ^ f^^irigs, he acts out of the profoundest depths 
r emg, governed by his immortal, divine, highest self. 

6 . karmendriydni sathyamya 
ya dste manasd smaran 
indriydrihdn vimddhdtmd 
ntilhydcdrah sa ucyate 

his mind to brom^'nv °’^Sans of action but continues in 
deluded is said to be n\ ^ ohiects of sense, whose nature is 
We mav . . hypocrite (a man of false conduct). 

restrain "^«vities but if we do not 

the true meaning of restrai^t!^^ 

7 - yas tv indriydni manasd 
niyaniyd ’rabhate ’rjuna 
'^‘^^^nendriyaih karmayogam 
^saktah sa viii^yate 

aL v^lhourauSent O Arjuna, 

path of work, he is superfor^^^^^ organs of action in the 

should nTbVl!po?Ve™n?s ofThe^^ 

satisfaction. If we are tn rer^ ^ ^ ^ to our 

integrity, our lost innocence wj must seV^l 

Gestations of the Real and not as obiects to ^ 

possessed. To develop this attitude of nof .i ^"^Ped and 

contemplation is essential. on-attachment to things, 

in this verse commend^ the"t^^^e”spirirof°“^^'^ renunciation and 

ne true spirit of inward detachment. 
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II L Karma Yoga or the Method of Work 

The Importance of Sacrifice 

8. niyatam kuru karma tvam 

karma jydyo hy akarmanah 
iariraydtrd 'pi cate 
na prasidhyed akarmanah 

(8) Do thou thy allotted work, for action is better than 
inaction; even the maintenance of thy physical life cannot 
be effected without action 

9. yajfidrthdt karmano 'nyatra 

loko 'yam karmabandhanah 
tadartham karma kamiteya 
miiktasahgah samdcara 

(9) Save work done as and for a sacrifice this world is in 
bondage to work. Therefore, O son of Kunti (Arjuna), do 
thy work as a sacrifice, becoming free from all attachment. 

S. equates yajna with Visnu. 

R. interprets it literally as sacrifice. 

All work is to be done in a spirit of sacrifice, for the sake of 
the Divine. Admitting the Mimamsa demand that we should 
perform action for the purpose of sacrifices, the Gita asks us to 
do such action without entertaining any hope of reward. In such 
cases the inevitable action has no binding power. Sacrifice itself 
is interpreted in a larger sense. We have to sacrifice the lower 
mind to the higher. The religious duty towards the Vedic gods 
here becomes service of creation in the name of the Supreme. 

10. sahayajfidh prajdh srstvd 
puro 'vdca prajdpatih 
anena prasavisyadhvam 
esa VO 'stv istakdmadhuk 

(10) In ancient days the Lord of creatures created men along 
with sacrifice and said, '*By this shall ye bring forth and 
this shall be unto you that which will yield the milk of your 
desires.** 

Kdniadhuk is the mythical cow of Indra from which one can 
get all one desires. By doing one*s allotted duty one can be saved. 
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II. devdn bhdvayatd 'nena 

te deuz bhdvayantu vah 
paraspdtam bhdvayantah 
sreyah param avdpsyatha 

(ii) By tliis foster ye the gods and let the gods foster you; 
thus fostering each other you shall attain to the supreme 
good. 

See M.B., Sdntiparva, 340, 59-62, where the mutual dependence 
of gods and men is described in similar terms. 


12. i§fdn bhogdn hi vo devd 
ddsyante yajhabhdvitdh 
tair dattdn apraddyai 'bJiyo 
yo bhmtkie stena eva sah 

(12) Fostered by sacrifice the gods will give you the enjoy- 
ments you desire. He who enjoys these gifts without giving 
to them in return is verily a thief. & & 


13. yajnaU^tdiinah santo 

tnucyanie sarvakUbi$aih 
bhunjate te tv agham papa 
ye pacanty atmakdrayjrdt 


prepare food tor their otvn sake-verily they eat'Sa'' 
Cp. Mami, III, 76, 118.' 


14 ' a^ndd bhavanti bhutdni 

parjanyad annasariibhavah 
ydjfidd bhavati parjanyo 

yajnah karmasamudbhavah 


.(14) From food creatures come into being- 
birth of food; from sacrifice rain eomis 
sacrifice is born of work. 

Cp. Manu, III, 76. 


rain is the 
being and 


I Cp. Rg. Veda: kevaldgho bhavati kevalddi, X, 117 5 
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III. Karma Yoga or the Method of Work 

15. karma brahmodbhavam viddhi 

brahma *ksarasai^iidbhavam 
iasmdt sarvagatUTh brahma 
nityam yajhe pratistivitam 

(15) Know the origin of karma (of the nature of sacrifices) 
to be in Brahma (the Veda) and the Brahma springs from 
the Imperishable. Therefore the Brahma, which comprehends 
aU, ever centres round the sacrifice. 

Action is rooted in the Imperishable. But for the action of the 
Supreme, the world will fall into ruin. The world is a great 
sacrifice. We read in the Rg Veda (X, 90) that the One Purusa | 
was offered as a sacrifice and his limbs were scattered to all the 
quarters of space. By this great sacrifice, the world's pattern is 
kept up. Action is a moral as well as a physical necessity for 
embodied beings.* 

Brahma is also taken to be prakrti as in XIV, 3-4. Nature 
springs from the Divine and the entire activity of the world is 
traceable to it. 

16. evam pravartitam cakram 

nd *mivartayail 'ha yah 
aghdyur indriydrdmo 
mogham pdrtha sa jlvati 

(16) He who does not, in this world, help to turn the wheel 
thus set in motion, is evil in his nature, sensual in his 
delight, and he, 0 Partha (Arjuna), lives in vain. 

In these verses the Vedic conception of sacrifice as an inter¬ 
change between gods and men is set in the larger context of the 
interdependence of beings in the cosmos. The deeds done in the 
sacrificial spirit are pleasing to God. God is the enjoyer of all 
sacrifices.^ yajho vai vismih.i Sacrifice is the Supreme. It is also 
the law of life. The individual and the cosmos depend on each | 
other. There is a constant interchange between human life and 
world life. He who works for himself lives in vain. The world is 

‘ Sridhara says: yajamdriddi vyapdra^upam karma brahma vedaji; 
karma Iasmdt pravritam. 

' See V, 29. 3 Taittirlya Samhitd, I, 7, 4. 
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m progress because of this co-operation between the human and 
the divme. Only the sacrifice is not to the deities but to the 
Supreme of whom the deities are varied forms. In IV. 24, it is said 
a e ac and the materials of the sacrifice, the giver and the 
receiver, e go and the object of the sacrifice are all Brahman. 

Be Satisfied in the Self 
17 - tv dtmaratir eva sydd 
atmatrptai ca mdnavah 
dtmany eva ca samtustas 
tasya kdryam na vidyate 

consent with delight is in the Self alone, who is 

of duty or for^he duty. He works not out of a sense 

because his perfected nati^'^^ transformation of his being but 
peiiected nature issues spontaneously in action. 

18. nai ’va tasya krtend 'rtho 

nd ’krtene 'ha kascana 
na cd^ ’sya sarvabhutesu 
kaicid arthavyapdsrayah 

b^ ‘o 

by the actions that he has not doM H 

aU these beings for any interest of his.^ depend on 

nothmg to gaS^by“att?n liberated man has 

possession and enjoyment of Sdf 
clesireless action which he undertaL for rl " u ^ ^ 

•aertakes for the welfare of the world. 

19 . i^^inddasaktahsatatam 

karma samdcara 
asakto hy acaran karma 

fTn\ Th f ^P’ioti purusah 

work that has to be done, for mSi 

doing work without attachment. highest by 
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Here work done without attachment is marked as superior to 
work done in a spirit of sacrifice which is itself higher than work 
done with selfish aims. Even the emancipated souls do work as 
the occasion arises.* 

While this verse says that the man reaches the Supreme, 
param, performing actions, without attachment, §. holds that 
karma helps us to attain purity of mind which leads to salvation. 
It takes us to perfection indirectly through the attainment of 
purity of mind.^ 

Set an Example to Others 

20. karmanai *va hi samsiddhim 
dsthitd janakddayah 
lokasamgraham evd 'pi 
sampasyan kartum arhasi 

(20) It was even by works that Janaka and others attained 
to perfection. Thou shouldst do works also with a view to the 
maintenance of the world. 

Janaka was the king of Mithila and father of Sita, the wife of 
Rama. Janaka ruled, giving up his personal sense of being the 
worker. Even §. says that Janaka and others worked lest people 
at large might go astray, convinced that their senses were engaged 
in activity, gnnd gunesu vartante. Even those who have not 
known the truth might adopt works for self-purification. II, 10. 

lokasamgraha: world-maintenance. Lokasaihgraha stands for 
the unity of the world, the interconnectedness of society. If the 
world is not to sink into a condition of physical misery and moral 
degradation, if the common life is to be decent and dignified, 
religious ethics must control social action. The aim of religion 
is to spiritualize society, to establish a brotherhood on earth. 

‘ Cp. Yogavdiispha. “The knower has nothing to gain either by 
performing or by abstaining from action. Therefore he performs 
action as it arises.” Again, ”To me it is just the same whether 
something is done or not. Why should I insist on not performing 
action ? I perform whatever comes to me.” 

p'lasya ndrthah karmatydgaih ndrthah karmasamdirayaik 
tena sthitam yathd yad yat tat tathaiva karoty asau. VI, 199 . 

mama ndsti krtendrtho ndkrteneha kaicana 

yathd prdptena tisphdmi hy akarmani ka dgrahah. Ibid., 216, 

* sattvasiiddhidvdrena. See also S.B.G., III, 4. 
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We must be inspired by the hope of embodying ideals in earthly 
institutions. When the Indian world lost its youth, it tended to 
become other-worldly. In a tired age we adopt the gospel of 
renunciation and endurance. In an age of hope and energy we 
emphasize activeservice in theworld and the saving of civilization. 
Boethius affirms that *'he will never go to heaven who is content 
to go alone."' 


21. yad-yad dcarati iresthas 

tad-tad eve Haro janah 
sa yat pramdnam kimite 
lokas tad amivartate 

done by 

others as weU. Whatever standard he sets, the world follows 

raS’'S°beS".™^^V^" set by the elect. Democ- 

Ss out tha^^^^^^ men. The 

Lu tha?ott/men^ 

individuals who are in JhT' generally comes through 

shining on tS^^n.ltSS ^huTS 

valley below. They are in the fellows sleep m the 

“leaven.” the "light" of h^m.n J^sus, the "salt.” the 

the splendour of tLt 

many are persuaded to toUowthem. '* *''' 

22. na me pdrthd ‘sii kartavyam 

ln$u hke§u kimcana 
nd navdptam avdptavyam 
, _ varta eva ca karmaiti 

(22) There is not for me O Ppr+fio /a • x 
the three worlds which has to bf> a work in 

« Which has not\r el 

“ ttfiL? r“ r 

‘°trS:£:- ■"“‘X”- «m*o »..„«> yusynunru,, 

"“PZt »n%««o yruu gn,»;, m 
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23. yadi hy ahani na varteyam 

jdtii karmany atandritah 
mama varimd '^luvartante 
mami^ydh pdrtha sarvasah 

(23) For, if ever I did not engage in work unwearied, 0 
Partha (Arjuna), men in every way follow my path. 

24. utsideyur ime lokd 

na kiirydm karma ced aham 
samkarasya ca kartd sydm 
upahanydm imdh prajdh 

(24) If I should cease to work, these worlds would fall in 
ruin and I should be the creator of disordered life and 
destroy these people. 

God, by His incessant activity, preserves the world and pre¬ 
vents it from falling back into non-existence.^ 

25. saktdh karmany avidvdmso 

yathd kurvanti bhdraia 
knrydd vidvdms tathd ’saktas 
cikirsnr lokasamgraham 

(23) As the unlearned act from attachment to their work, 
so should the learned also act, 0 Bharat a (Arjuna), but 
without any attachment, with the desire to maintain the 
world-order. 

Though the soul which is centred in the light has nothing 
further to accomplish for itself, it imites itself with the cosmic 
action, even as the Divine does. Its activity will be inspired 
by the light and joy of the Supreme. 

26. na buddhihhedam janayed 

ajhdndm karmasangindm 
josayet sarvakarmdni 
vidvdn yuktah samdcaran 

* Cp St. Thomas: “As the production of a ihing into existence 
depends on the will of God, so likewise it depends on His will that 
things should be preserved; hence if- He took away His action from 
them, all things would be reduced to nothing.” Summa Theol. 1 , IX, 2c. 
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(26) Let him (jhanin) not unsettle the minds of the ignorant 
who are attached to action. The enlightened man doing all 
works in a spirit of yoga, should set others to act (as well). 

7ia huddhxbhcda^h jayiayei: let him not unsettle the minds. Do 
not weaken religious devotion of any kind. The elements of duty, 
sacrifice and love seem to be the foundation of every religion. 
In the lower forms, they may be barely discernible and may 
centre round certain symbols which are accessories to the prin¬ 
ciples which they uphold. These symbols are vital to those who 
believe in them. They become intolerable only if they are imposed 
on those who cannot accept them and when they are suggested 
to be absolute and final forms of human thought. The absolute 
character of theological doctrine is incompatible with the mys¬ 
terious character of religious truth. Faith is wider than belief. 
Again, if we know the better and do not adopt it, then we commit 
a wrong. 

. When the illiterate bow down to forces of nature, we know 
that they are bowing to the wrong thing and they are blind 
to the larger unity of Godhead. And yet they bow to some¬ 
thing which is not their little self. Even crude views possess 
something by which men and women who want to live rightly 
are helped to do so. Traditional forms charged with historical 
associations are the vehicles of unspoken convictions, though they 
may not be well understood. The quality of mind and not the 
object determines whether the source is religious or not. It is true 
that every one should reach the highest level but this can be at¬ 
tained generally by slow steps and not by sudden jumps. Besides, 
our views of religion are not chosen by us. They are determined 
by our ancestry, upbringing and general environment. We should 
not speak contemptuously of them. We must approach the fol¬ 
lowers of simple faiths with reverence and not heedlessly disturb 
them, for the simple faiths have practical value and spiritual 
appeal. Modem anthropologists advise us that we should not, 
in our anxiety to ''uplift'' the aborigines, deprive them of their 
innocent joys, their songs and dances, their feasts and festivals. 
Whatever we should like to do for them, we should do with love 
and reverence. We must use their restricted apprehensions as 
steps to the larger vision. 

Adopting the view that we should not throw out dirty water 
until we get in fresh, the Hindu pantheon has accommodated 
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divinities worshipped by the different groups, those of the sky and 
the sea, the stream and the grove, the legendary figures of the distant 
past and the tutelary gods and goddesses of villages. In its anxiety 
to lose nothing in the march of ages, to harmonize every sincere 
conviction without renouncing any, it has become an immense 
synthesis combining within itself varied elements and motives. 
It is not surprising that the religion is full of superstitions, dark 
and primitive. 


The Self is no Doer 

27. prakrteh kriyamdndni 

gunaih karmdni sarvasah 
ahamkdravimudhdtmd 
kartd *ham iti manyate 

(27) While all kinds of work are done by the modes of nature, 
he whose soul is bewildered by the self-sense thinks am 
the doer.’' 

prakrteh: pradhana of the Sarhkhya.* It is the power of maya,* 
or the power of the Supreme God.3 
The deluded soul attributes the acts of prakrti to itself .4 
There are different planes of our conscious existence and the 
self which becomes the ego attributes to itself the agency for 
actions forgetting the determinism of nature. According to the 
Gitd, when the ego soul is entirely subject to nature, it does not 
act freely. Body, life and mind belong to the side of the environ¬ 
ment. 


28. tattvavit tu mahdbdho 

gtinakarmavibhdgayoh 
gund gunesti vartanta 
iti matvd na sajjate 

* prakrtih pradhdnam sattvarajastamasayii giindndm sdniydvasthd. §. 

* pradhdndsabdena mdydhakiir ucyate. Anandagiri. 

3 prakrteh parame^varydh sattvarajastamogimdtmikdydh, devdtma- 
iakfim svagunair mgudhdm iti irutiprasiddhdydh iakter gunaih, 
kdryakdrana samghdtdtmakaih. Nilakantha. 

prakrttr rndyd sattvarajastaniogunamayi mithydjhdndimikd para- 
mcivari kaktih, Madhusudana. 

4 andtrnany dtmdbhimdnl. MadhusQdana. 
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(28) But he who knows the trae character of the two dis¬ 
tinctions (of the soul) from the modes of nature and their 
works, O Mighty-armed (Arjima), understanding that it is 
the modes which are acting on the modes, does not get 
attached. 

Prakrti and its modes represent the limits of human freedom 
such as the force of heredity and the pressure of environment. 
The empirical self is the product of works even as the whole 
cosmic process is the result of the operation of causes. 

29. prakrter gunasammudhdh 

sajjante gxmakarmasu 
tan akrisnavido manddn 
krtsnavin na vicdlayet 

(29) Those who are misled by the modes of nature get 
attached to the works produced by them. But let no one 
who knows the whole unsettle the minds of the ignorant 
who know only a part. 

We should not disturb those who act under the impulsion of 
nature. They should be slowly delivered from the false identi¬ 
fication of the self with the ego subject to nature. The true self 
is the divine, eternally free and self-aware. The false self is the 
ego which is a part of nature, which reflects the workings of 
prakrti. Here the true self, on the Saihkhya analysis, is described 
as inactive, while prakrti is active, and when purusa identifies 
itself with the activity of prakrti, the sense of active personality 
is produced. The GUd does not support the S^khya view of the 
withdrawal of purusa from prakfti by complete inaction. Dis¬ 
cernment does not imply inaction but it involves action done in 
a way that does not hinder the attainment of release. If we 
realize that the atman or the true self is the detached witness, 
serene and impartial, no action binds us, though we engage in 
the great battle against imperfection and sorrow and work for 
world solidarity. 

30. mayi sarvdni karmdni 

samnyasyd 'dhydtniacetasd 
nirdilr nirmamo hhuivd 
yudhyasva vigaiajvarah 
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(30) Resigning all thy works to Me, with thy consciousness 
fixed in the Self, being free from desire and egoism, fight, 
delivered from thy fever. 

By self-surrender to the Lord who presides over cosmic exis¬ 
tence, and activity, we must engage in work. “Thy will be done“ 
is to be our attitude in all work. We must do the work with the 
sense that we are the servants of the Lord." See XVIII, 59-60 
and 66. 


31. ye me matam idam nityam 

amdisthanii mdnavdh 
iraddhdvanio 'nasuyanto 
mucyante te *pi karmabhih 

(31) Those men, too, who, full of faith and free from cavil, 
constantly follow this teaching of Mine are released from 
(the bondage of) works. 

32. ye tv etad abhyasuyanto 

nd 'mUisthanti me matam 
sarvajhdnavimiidhdms tdn 
viddhi nastdn acetasah 

(32) But those who slight My teaching and do not follow it, 
know them to be blind to all wisdom, lost and senseless. 

Nature and Duty 

33. ^adriam cestate svasydh 

prakrter jhdnavdn api 
prakrtim ydnti bhutdni 
nigrahah kim karisyati 

(33) Even the man of knowledge acts in accordance with 
his own nature. Beings follow their nature. What can 
repression accomplish ? 

* aham kartekvaraya bhrtyavat karoniUy anayd buddhyd, §. 
Uvaraprentoham karomlty anayd buddhyd. Nilakantha. 
mayt sarvdni karmdni ndham karteii samnyasya svatantrah parame- 
ivara eva sarvakartd ndham kakcid iti mtcitya. Abhinavagupta. 

K 
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Prakrti is the mental equipment with which one is bom, as 
the result of the past acts.^ This must run its course. S. thinks 
that even God cannot prevent its operation. Even He ordains 
that the past deeds produce their natural effects.* 

Restraint cannot avail since actions flow inevitably from the 
workings of prakrti and the self is only an impartial witness. 

This verse seems to suggest the omnipotence of nature over 
the soul and requires us to act according to our nature, the law 
of our being. It does not follow that we should indulge in every 
impulse. It is a call to find out our tme being and give expression 
to it. We cannot, even if we will, suppress it. Violated nature 
will take its revenge. 


34. indriyasye *ndnyasyd Wthe 
rdgadvesau vyavasthitau 
tayoY na vasani dgacchet 
tau hy asya puripanthinau 

(34) attachment and aversion are fixed 

(m regard) to the objects of (that) sense. Let no one come 
under their sway for they are his (two) waylayers 

Men should act according to buddhi or understanding If we 
are inctuns of our impulses our life is as aimless and dIvoidTf 
mteUigence as that of the animals. If we do not interfere attach 
ments and aversions will detemiine our acts. So long i we act 
m certain ways because we like them and abstain from otheS 
because we dislike them, we wiU be bound by our actls 
if we overcome these impulses and act from a sense of Hntv 
are not victims of the play „f pcakrti. The exercise o? hLIn 
free^m « concht.oned and not cancelled by the necessife o, 

35- sreyan svadharmo vigunah 
paradhanndt svanu^thitdt 
svadhcmne nidhanam ireyah 
paradhanno bhaydvahah 

imperfectly carried out 
samskaro oarta^nana- 

^ aham api purvakannapeksayaiva tan pravartayamlti bhavah. 

Nilakantha. 
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than the law of another carried out perfectly. Better is 
death in (the fulfilment of) one's own law for to follow 
another's law is perilous. 

There is more happiness in doing one's own work even without 
excellence than in doing another's duty well. Each one must try 
to understand his psychophysical make-up and function in 
accordance with it. It may not be given to all of us to lay the 
foundations of systems of metaphysics or clothe lofty thoughts 
in enduring words. We have not all the same gifts, but what is 
vital is not whether we are endowed with five talents or only 
one but how faithfully we have employed the trust committed 
to us. We must play our part, manfully, be it great or small. 
Goodness denotes perfection of quality. However distasteful one's 
duty may be, one must be faithful to it even unto death. 

The Enemy is Desire and Anger 
arjiina uvdca 

36. atha kena praynkto 'yam 

pdpafh carati phnisah 
anicchann api vdrsneya 
baldd iva niyojitah 

Arjiina said: 

(36) But by what is a man impelled to commit sin, as if 
by force, even against his will, 0 Varsneya (Krsna) ? 

anicchannapi: even against his will. This is what Arjuna feels, 
that a man is forced to do things even against his will. But it 
is not really so. Man tacitly gives his consent as the use of the 
word kama or craving by the teacher in the next verse indicates. 
S. says: what we speak of as the prakirti or the nature of a person 
draws him to its course only through attachment and aversion.’ 

srtbhagavdn uvdca 

37. kdma esa krodha esa 

rajogunasarnudbhavah 

mahdsano ntahdpdpmd 
viddhy enam iha vairinam 

' yd hi purusasya prakrtih sd rdgadvesapurassayaiva svakdrye 
purusam pravartayati. S.B.G., III, 34. 
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The Blessed Lord said: 

(57) This is craving, this is wrath, bom of the mode of 
passion, all devouring and most sinful. Know tliis to be the 
enemy here. 

38. dhumend 'vriyate vahnir 
yathd *darso malena ca 
yaiho 'Ihend 'vrto garbhas 
tathd tene 'dam dvrtam 

(38) As fire is covered by smoke, as a mirror by dust, as an 
embryo is enveloped by the womb, so is this covered bv 
that (passion). 

idam, this: this wisdom. S. 

Everything is enveloped by passion. 

39 - dvrtam jhdnam etena 
jndnino nityavairind 
kdmarupena kaunteya 
uuspurend 'nalena ca 

(39) Enveloped is wisdom, O Son of Kunti (Arjuna) bv this 
insatiable fire of desire, which is the constant foe of the^wis? 

Cp. “Desire is never satisfied by the enjoyment of the objects 

IS addS.''J which fue! 

‘ na jatu kamah kamanam upabhogena iamyati 
havisa hr^navartmeva bhuyaevabhivardhate. 

Cp. Spinop: "For the things which men, to jud^by* thdr actioncs 
deem the highest good are Riches, Fame or Sensual oleLuS ni 
these the last is followed by satiety and repentance the othpr Vur 
•re never satiated: the more we hak the ie we want; wMeS 
love of fame compels us to order our lives by the opinions of others 
But if a thing is not loved, no quarrels will arise concerning it no 
sadness will be felt if it perishes, no envy if another has it ^ Qi.rv'i 
no disturbances of the mind. All these ^ring from the lote of that 
which passes away. But the love of a thing eternal and infin?fVfiif 
the mind whoUy with joy, and is unmingled with sadness ThereS 
It is greatly to be desired, and to be sought with all our strSh " 
De Intellectus Emendattons. The fundamental social crime is annro 
priation m any form whatever, class privilege, race discriminatfon 

Z wSZltC' 

'"Never to blend our pleasure or our pride 
With sorrow of the meanest thing that feels 

Haruteap Well, 
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III. Karma Yoga or the Method of Work 

40. indriydni mano huddhir 

asyd 'dhisthdnayn ucyate 
etair vimohayaty esa 
jhdnam dvrtya dehinam 

(40) The senses, the mind and the intelligence are said to be 
its seat. Veiling wisdom by these, it deludes the embodied 
(soul). 

41. tasmdt tvam indriydny ddau 

niyamya bharatarsabha 
pdpmdnam prajahi hy enam 
jhdnavijhdnandsanam 

(41) Therefore, O Best of Bharatas (Arjuna), control thy 
senses from the beginning and slay this sinful destroyer of 
wisdom and discrimination. 

The wisdom of the Vedanta and the detailed knowledge of the 
Samkhya may be meant by jnana and vijnana. S. explains jhana 
as “knowledge of the self and other things acquired from the 
scriptures and the teachers,” and vijn^a as “the personal 
experience, anubhava, of the things so taught.” 

For R., jilana relates to atmasvarupa or the nature of the self 
and vijnana to atmaviveka or discriminatory knowledge of the 
self. In the translation here given jn^a is taken as spiritual 
wisdom and vijnana as logical knowledge. 

Sridhara supports both the interpretations.* 

42. indriydni par any dhur 

indriyebhyah par am manah 
manasas tu para bnddhir 
yo buddheh paratas tu sah 

(42) The senses, they say, are great, greater than the senses 
is the mind, greater than the mind is the intelligence but 
greater than the intelligence is he. 

Katha Up., Ill, 10; see also VI, 7. Consciousness must be 
raised step by step. The higher we rise the more free we are. If 

* jndiiam dtmavisayam, vijndnam idstrlyam . . . yadvd jiidnam 
sdsirdcdryopade^ajam, vijndnam nididhydsanajam. Cp. Amarakoha: 
mokse dhih jhdnam anyatra vijndnam Hlpa^dstrayoh, 
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we act under the sway of the senses, we are least free. We are 
freer when we adopt the dictates of manas; still more free when 
our manas is united with buddhi; we attain the highest freedom 
when our acts are determined by buddhi suffused by the light 
from beyond, the self. 

This verse gives us a hierarchy of levels of consciousness. 

43. eva 7 h btiddheh param biiddhvd 
sa^hstabhyd 'Unditam dtmand 
jahi satrum mahdbdho 
kd^naruparh durdsadam 

(43) Thus knowing him who is beyond the intelligence, 
steadying the (lower) self by the Self, smite, O Mighty-armed 
(Arjima), the enemy in the form of desire, so hard to get at. 

kd^: desire.* Control the restless ego by the light of the Eternal 
Spiritual Self. He who knows becomes truly independent and 
asks guidance from no other power except his inner light 
This chapter expounds the necessity for the performance oi 
work without any selfish attachment to results, with a view to 
secunng the welfare of the world, with the realization that aeencv 
belongs to the modes of prakrti or to God himself. Such is the 
view of Yamunacarya.2 

iti . . . karmayogo ndma trtlyo 'dhydyah 

This is the third chapter entitled The Yoga of Works. 

' Cp. kdniamaya evdyam purusah. 

* asaktyd lokaraksdyai giinesvdropya kartrtdm* 
savvekvare vd nyasyoktd trtlye karmakdryald* 
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CHAPTER IV 


The Way of Knowledge 

The Tradition of Jhdna Yoga 
irtbhagavdn uvdca 

1. imam vivasvate yogam 

pYoktavdn ah am avyayam 
vivasvdn manave prdha 
manur iksvdkave *bravU 

The Blessed Lord said: 

(1) I proclaimed this imperishable yoga to Vivasvan; 
Vivasvan told it to Manu and Manu spoke it to Iksvaku.^ 

2. evam parampardprdptam 

imam rdjarsayo viduh 
sa kdlene 'ha mahata 
yogo na^tah paramtapa 

(2) Thus handed down from one to another the royal sages 
knew it till that yoga was lost to the world through long 
lapse of time, 0 Oppressor of the foe (Arjuna). 

rdjarsayah: royal sages. R^a, Krsna and Buddha were all 
princes who taught the highest wisdom. 

kdlena mahata: by the great efflux of time. This teaching has 
become obscured by the lapse of ages. To renovate the faith for 
the welfare of humanity, great teachers arise. Krsna now gives 
it to his pupil to reawaken faith in him and illumine his ignorance. 

A tradition is authentic when it evokes an adequate response 
to the reality represented by it. It is valid, when our minds thrill 
and vibrate to it. When it fails to achieve this end, new teachers 
arise to rekindle it. 

3. sa evd 'yam mayd te 'dya 

yogah prokiah pnrdtanah 
bhakto 'si me sakhd ce Hi 
rahasyani hy etad iittaviam 

* Cp. M. B. ^dniiparva: 348 51-52 

Iretdyugddaii ca tato vivasvdn manave dadau 
maniik ca lokabhrtyaftham sutdyeksvdkave dadau 
iksvdkund ca kaihito vydi)va lokdn avasthiiah 
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(3) This same ancient yoga has been today declared to thee 
by Me; for thou art My devotee and My friend; and this is 
the supreme secret 

yogdh purdta^iah: ancient yoga. The teacher declares that he 
is not stating any new doctrine but is only restoring the old 
tradition, the eternal verity, handed down from master to pupil. 
The teaching is a renewal, a rediscovery, a restoration of know¬ 
ledge long forgotten. All great teachers like Gautama the Buddha 
and Mahavira, S. and R. are content to affirm that they are 
only restating the teachings of their former masters. Milindapahha 
explains that it is an ancient way that had been lost that the 
Buddha opens up again.^ Wlien the Buddha returns to his father's 
capital in an ascetic's garb with a begging bowl in hand, his 
father asks him: "Why is this?" and the answer comes: "My 
father, it is the custom of my race." The king in surprise asks: 
"What race?" and the Buddha answers: 


'The Buddhas who have been and who shall be; 
Of these am I and what they did, I do. 

And this, which now befalls, so fell before 
That at his gate a king in warrior mail 
Should meet his son, a prince in hermit weeds." 


The great teachers do not lay claim to originality but affirm 
that they are expounding the ancient truth which is the final 
norm by which all teachings are judged, the eternal source of aU 
religions and philosophies, the philosophia perennis, the sandtana 
dharma, what Augustine calls the "wisdom that was not made* 
but is at this present, as it hath ever been and so shall ever 
be."» 


bhaktosi me sakhd ceti: Thou art My devotee and Mv friend 
Reve ahon IS never closed. So long as the human hLt hi 
quaht:es of devotion and fnendship, God vviU disclose His secreS 
to them. Divme self-communication is possible wherever weTave 
sincerity and a sense of need. Religious revelation is nora nalt 
event; it is that wh ch continues to he Tt Jc ^ ^ 

and no. the privaeg, of Hew "Eve ‘ 

Truth heareth my voice," said Jesus to PUate. * 


* 217 ff. 

- Confessions, IX, 10. 
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IV. The Way of Knowledge 

arjima uvdca 

4. aparam bhavato janma 

param janma vivasvatah 
katham etad vijdntydm 
tvam ddaii proktavdn iti 

Arjiina said: 

(4) Laterwas Thy birth and earlier was the birth of Vivasvat. 
How then am I to understand that thou didst declare it to 
him in the beginning ? 

The Buddha claimed to have been the teacher of countless 
Bodhisattvas in bygone ages. Saddharniapiindanka, XV, i. Jesus 
said: “Before Abraham was, I am.“ John viii, 58. 


The Theory of Avatdrs 


irihhagavdn uvdca 

5. bahuni me vyaitidni 

janmdni lava cd *rjuna 
tdny aham veda sarvdni 
na tvam vettha paramiapa 

The Blessed Lord said: 

(5) Many are My lives that are past, and thine ^so, 0 
Arjuna; all of them I know but thou knowest not,.0 Scourge 
of the foe (Arjuna). 


6. ajo *pi sann avyaydimd 

bhutdndm tivaro *pi san 
prakrtim svdm adhisihdya 
sambhavdmy dtmamdyayd 


(6) Though (I am) unborn, and My sel ( ) 
though (I am) the lord of all creatures, y . . > 

Myself in My own nature, I come into (empir ) g 

through My power (maya). 

The embodiments of human beings are not volunta^ ^Driven 
by prakrti through ignorance, they are bom again and ag . 
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The Lord controls prakrti and assumes embodiment through His 
own free will. The ordinary birth of creatures is determined by 
the force of prakrti, avaiarii prakrter vasal,^ while the Lord takes 
birth through his own power, dimaiiidyayd. 

prakrtim adhisthdya: establishing in My own nature. He uses 
His nature in a way which is free from subjection to karma.* 
There is no suggestion here that the becoming of the one is a 
mere appearance. It is intended realistically. It is an actual 
becoming by maya, 'The capacity to render the impossible actual.** 
S. s view that ‘T appear to be bom and embodied, through 
My own power but not in reahty unlike others**3 is not satis¬ 
factory. Yogamaya refers to the free wiU of God, His svecchd 
His mcomprehensible power. The assumption of imperfection by 
perfection, of lowliness by majesty, of weakness by power is the 
mysteiy of the universe. It is maya from the logical standpoint. 


7. yada-yadd hi dharmasya 
gldnir bhavati bhdrata 
oWiyuithdnam adharmasya 
iadd Hmdnam srjdmy aham 

(create incarnate) Myself. ' ^ 

essenliS^SsUpreS^thll' "Bhterasnsss™' 

Ignorance and selfishness .5 forces of 


I g 

3 samhhavami dehavan iva, jata ^"^^hara. 

na paramarthalo lokavat. ' y^iya atmano mdyayd 

' ksayo vrddhii ca pdpmanah 

iada tu bhagavan tsa atmdnam srjate harih. ^ 


i Cp. Vtsfiu Purana. Bhdgavata. IX, 24, 56. 

yatrdvatirvam kmdkhyam pararii brahma nardkrti. 
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Avatara means descent, one who has descended. The Divine 
comes down to the earthly plane to raise it to a higher status. 
God descends when man rises. The purpose of the avatar is to 
inaugurate a new world, a new dharma. By his teaching and 
example, he shows how a human being can raise himself to a 
higher grade of life. The issue between right and wrong is a 
decisive one. God works on the side of the right. Love and mercy 
are ultimately more powerful than hatred and cruelty. Dharma 
will conquer adharma, truth will conquer falsehood; the power 
behind death, disease and sin will be overthrown by the reality 
which is Being, Intelligence and Bliss. 

Dharma literally means mode of being. It is the essential 
nature of a being that determines its mode of behaviour. So long 
as our conduct is in conformity with our essential nature, we are 
acting in the right way. Adharma is nonconformity to our nature. 
If the harmony of the world is derived from the conformity of 
all beings to their respective natures, the disharmony of the 
world is due to their nonconformity. God does not stand aside, 
when we abuse our freedom and cause disequilibrium. He does 
not simply wind up the world, set it on the right track and then 
let it jog along by itself. His loving hand is steering it all the time. 

The conception of dharma is a development of the idea of rta 
which connotes cosmic as well as moral order in the Rg- Veda. 
The rta which gives logical significance and ethical elevation to 
the world is under the protection of Vanina. The god of the Gita, 
is the upholder of righteousness sdsvatadhannagoptd (XI, i )» 
not a God beyond good and evil, remote and unconcerned \vit 
man’s struggle with unrighteousness. 


8 . paritrdndya sddhundm 
vindsdya ca du^kridni 

dhannasamsthdpandrihdya 

sanibhavdmi ytige-yng^ 


(8) For the protection of the good, for 

the wicked and for the establishment of ng eou , 


come into being from age to age. 

It is the function of God as Visnu, the protector of the world, 
to keep the world going on lines of righteousness. He assumes 
birth to re-establish right when wrong prevails. 
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9. janma karma ca me divyam 
evam yo vetti taitvatah 
iyaktvd deham punarjanma 
nai Hi mam eti so *rjuna 

(9) He who knows thus in its true nature My divine birth 
and works, is not bom again, when he leaves his body but 
comes to Me, 0 Arjuna. ^ 

Krsna as an avatar or descent of the Divine into the human 
world discloses the condition of being to which the human souls 
should rise. The birth of the birthless means the revelation of 
the mystery in the soul of man. 

The avatara fulfils a number of functions in the cosmic process 
The conception m^es out that there is no opposition behveen 
spmtuM hfe and hfe m the world. If the world is imperfect 
and ruled by the flesh and the devil it is our rinfxr 
it lor the spirit. The avstars points ont tile Zv 
can nse from their animal to a spiritual mode^nf^ ^ ^ "’u" 
providing us with an example of spiritual life 
IS not seen in the incarnation in 1 , i "^^ure 

niediated by the instrumentality of manTood^ 

ness is conveyed to us in and th. Divine great- 

Their lives dramatize for us the individuals. 

We amending to the WlfiTmlnt 

destroying the demonkc 

How else could the Lord who is blis hj teaching mortals, 
anxieties about Sita, etc ”• Up Himself experience 
sorrow and suffering, solitude and “d thirst, 

em all and asks us to take courapp enness. He overcomes 

, P^^We temporal selfness and romn tn • die to our 

bpl He offerlHiJelfT be Spirit 

1 ?”•* '“W Him, He promises to lead^"' ‘"''■*'"8 ““Is 

' «-tae. The historical fact is the 

^jovaihayaiva na kevalam vibkoh 

svatmaiiah 

sitakrtani vyasandnVivarasya 

V. 19, 5. 
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ever unfolding in the heart of man. The avatara helps us to 
become what we potentially are. In Hindu and Buddhist systems 
of thought, there is no servitude to one historic fact. We can all 
rise to the divine status and the avat^as help us to achieve 
this inner realization. Cp. Gautama the Buddha: “Then the Blessed 
One spoke and said, ‘Know Vasettha, that from time to time a 
Tathagata is bom into the world, a fully enlightened one, blessed 
and worthy, abounding in wisdom and goodness, happy with the 
knowledge of the worlds, unsurpassed as a guide to erring mortals, 
a teacher of gods and men, a Blessed Buddha. He proclaims the 
truth both in its letter and in its spirit, lovely in its origin, lovely 
in its progress, lovely in its consummation. A higher life doth 
he make known in all its purity and in all its perfectness.* *** 
According to Mahayana Buddhism there have been many 
previous Buddhas and Gautama would have a successor in 
Mettreya (Maitreya). Gautama himself passed through many 
births and acquired the qualities which enabled him to discover 
the Truth. It is possible for others to do the same. We hear of 
disciples taking the vow to attain the enlightenment of a Buddha. 
These systems do not believe in any exclusive revelation at one 
unique instant of time. 


10. vitardgahhayakrodhd 

manmayd mam ^ipdiritdh 
bahavo jiidnatapasd 
piitd madhhdvam dgatdh 

(10) Delivered from passion, fear and anger, absorbed in 
Me, taking refuge in Me, many purified by the austerity of 
wisdom, have attained to My state of being. 


madhhdvami the supernatural being that I possess. 

The purpose of incarnation is not simply to upho e 
order but also to help human beings to become perfec e 
nature. The freed soul becomes on earth a living Mage 0 
Infinite. The ascent of man into Godhead is also t e purpose 0 


‘ Tevijja Suita. Cp. Romans: “For if we have 

a death like his we shall grow ‘nto J^cifted wth him in 

knowing as we do that our old sell nas uecu 

order to crush the sinful body.'* 

VI. 6. Moffatt’s E.T. 
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the descent of God into humanity. The aim of the dharma is this 
perfection of man and the avatar generally declares that He is 
the truth, the way and the life. 


II. ye yaihd mam prapadyante 

tarns tathai *va bhajdmy aham 
mama vartmd *mivartante 
mamisydh pdrtha sarvaiah 

j ^ approach me so do I accept them: men on all 

sides follow my path, 0 Partha (Arjuna). 


ma 7 na varhnd: My path; the way of worshipping Me.* 
rend^g^* all ways, is another 

who are vouchsafed the^sion of truth Supreme. Those 

to ordinary people who cannot i™? symbols 

Name and form are used to rearh intensity, 

any favourite form* may be adn^ ^^^^itation on 

conscious of the amSg ^aneW 
approach the Supreme ofthar^ t- ^ '''^‘ch we may 

that it is impossible for any e&rTofT^^^y^^now 
a true picture of ultimate ref?* ^ reason to giye us 

metaphysics (paramitha no^^^’ •f"®"'- of view of 

absolutely true, while from’ the is to be taken as 

hara), every one of them has som experience (vyava- 

fe aids to help us ^ 

So long as the object of worshin h" deepest selves, 

soul, it enters our mind and heart an^r attention of the 

tance of the fono fa to t 
expresses ultimate significance. ^ 

The Gita does not speak of this or that form of religion but 

' Sridhara 

’ yathabhtmatadhyana. 
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speaks of the impulse which is expressed in all forms, the desire 
to find God and understand our relation to Him.^ 

The same God is worshipped by all. The differences of concep¬ 
tion and approach are determined by local colouring and social 
adaptations. All manife.stations belong to the same Supreme. 
*'Visnu is Siva and Siva is Visnu and whoever thinks they are 
different goes to hell.^ “He who is known as Visnu is verily Rudra 
and he who is Rudra is Brahma. One entity functions as three gods 
that is Rudra, Visnu and Brahma .”3 Udayanacaxya WTites: 
“Wliom the Saivas worship as Siva, the Vedantins as Brahman, 
the Buddhists as Buddlia, the Naiyyayikas who specialize in 
canons of knowledge as the chief agent, the followers of the Jaina 
code as the ever free, the ritualists as the principle of law, may that 
Hari, the lord of the three worlds, grant our prayers.’^ If he had 
been writing in this age, he would have added “whom the 
Christians devoted to work as Christ and the Mohammedans as 
Allah .“5 God is the rewarder of all who diligently seek Him, 


» Cp. ‘*A11 worship was to him sacred, since he believed that in 
its most degraded forms, among the most ignorant and foohsh of 
worshippers, there has yet been some true seeking after the Divine, 
and that between these and the most glorious ritual or the highest 
philosophic certainty there lies so small a space that we may believe 
the Saints in paradise regard it with a smile.” Elizabeth Waterhouse, 
Thoughts of a Tertiary) quoted in Evelyn Underhill, Worship (i937)» 


p. I. 

2 harirupl mahadevo lingarupl jandrdanah 
Uad api antaram ndsti hhedakrn narakam vrajet. Brhayindradiya. 

Cp. also Maitrdyanl Up. sa vd esa ekas tridhdbhutah. See also 
Atharva veda\ The one light manifests itself in various forms 
'ekam jyoti bahudhd vibhdti. XIII, 3 , 17 . 

3 yo vai visniih sa vai rttdrn yo rudrah sa pUdmahah 
ehamurtis trayo devd ntdravisnupitdniahah. 

< yam iaivdh samupdsate iiva iti brahmeti veddntinah^ 
bauddhdh bxiddha iti pramdna patavah karieti naiyydyx ai 
arhan nitydtha jainasdsanaratdh karmeti mmdmsa a » 
so yam vo vidadhdtu vdilchitaphalam trailokyana 0 

5 hraistvdh hrlstur iti kriydpararatdh alleti 

Abul Fazl describes the^irit of Akbar’s Umyersal Faith mth^e 
words: "O God, in every temple I see p^o^5he^sm 

m every language I hear spoken, people P^'®® without 

and Islam feel after Thee; each reUgion says ^hou 
eciual.’ If it be a mosque, people murmur the y P ^ Thee 
be a Christian Church, people ring the beU from Love to Ihee. 
Sometimes I frequent the Christian cloister, sometimes e q . 
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whatever views of God they may hold. The spiritually immature 
are unwilling to recognize other gods than their own. Their 
attachment to their creed makes them blind to the larger unity 
of the Godhead. This is the result of egotism in the domain of 
rehgious ideas. The Gita, on the other hand, affirms that though 
beliefs and practices may be many and varied, spiritual realiza¬ 
tion to which these are the means is one. 

A strong consciousness of one’s own possession of the truth, 
the whole truth and nothing but the truth added to a con¬ 
descending anxiety for the condition of those who are in outer 
darkness produces a state of mind which is not remote from that 
of an inquisitor. 


12. kdhksantah karmandm siddhim 
yajanta iha devatdh 
k^ipram hi mdnuse loke 
siddhir hhavati karmajd 


The Desireless Nature of God’s Work 

13- cdlurvarnyam mayd srslam 
S'^iV'dkarinavibhdga^ah 

tasya kartdrcm api mdih 
viddhy akarldram avyayam 

(13) The fourfold order was created by Me accorrUno^ + t-u 
divisions of quality and work. Thoueh I am 
know Me to be incapable of action or change 
Cdlurvarnyam: the fourfold order. The emnha^k ,c 
(aptitude) and karma (function) and not jati (birth) The vara 

or the order to which we belong is independent of sex, ^ 

But It IS Thou whom I search from temple to temole Thv »i 
have no dealings with either heresy or orthodoxy ShheT o^ th 
stands behind the screen of Thy truth Heresv^to h . ^ 
religion to the orthodox. But the dust of the rose oeL? 
the heart of the perfume seller." Blochmann, Aim Jkbali 
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breeding. A class detennined by temperament and vocation is 
not a caste determined by birth and heredity. According to the 
M.B., the whole world was originally of one class but later it 
became divided into four divisions on account of the specific 
duties.* Even the distinction between caste and outcaste is 
artificial and unspiritual. An ancient verse points out that the 
Brahmin and the outcaste are blood brothers.* In the M.B., 
Yudhisthira says that it is difficult to find out the caste of persons 
on account of the mixture of castes. Men beget offspring in all 
sorts of women. So conduct is the only determining feature of 
caste according to sages .3 

The fourfold order is designed for human evolution. There is 
nothing absolute about the caste system which has changed its 
character in the process of history. Today it cannot be regarded 
as anything more than an insistence on a variety of ways in which 
the social purpose can be carried out. Functional groupings will 
never be out of date and as for marriages they will happen among 
those who belong to more or less the same stage of cultural 
development. The present morbid condition of India broken into 
castes and subcastes is opposed to the unity taught by the Gtid, 
which stands for an organic as against an atomistic conception 
of society. 

akartdram: non-doer. As the Supreme is unattached, He is said 
to be a non-doer. Works do not affect His changeless being, though 
He is the unseen background of all works. 

Action without Attachment does not lead to Bondage 

14. na mam karmdni limpanti 
na me karmaphale sprhd 
iti mam yo *bhijdndti 

karmabhir na sa badhyate 

(14) Works do not defile Me; nor do I have yearning for 
their fruit. He who knows Me thus is not bound by works. 

* ekavarnam idam piirnani viivani dsid yudhisthira 
karmakriydvUesena cdturvarnyam pratisthitani, 

* antyajo viprajdtii ca eka eva sahodarah 
ekayoniprasuta^ ca eka^dkhena jdyate. 

3 samkardt sarvavayndndni duspariksyeti me niatih 
sarve sdrvdsvapatydni janayauti sadd tiardh 
tasmat Hlam pradhdnestam viaur ye tativadarkinah, 

L 
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15. evam jndivd krtam karma 

purvair api mtivmksuhhih 
kuru karmai 'va tasmdt tvam 
piirvaih purvataram krtam 

(15) So knowing was work done also by the men of old who 
sought liberation. Therefore do thou also work as the ancients 
did in former times. 

The ignorant perform action for self-purification {dtma 
iuddhyartham) and the wise perform action for the maintenance 
of the world [lokasamgrahartham). 

As the ancients carried out the work ordained by tradition, 
Arjuna is called upon to do his duty as a warrior. Cp. “Lord of 
the Universe, Supreme Spirit, Beneficent God, at Thy command 
only, I shaU carry on this pilgrimage of life, for the good of the 
creatures and for Thy glory.’’* 


Action and Inaction 

16. kim karma kim akarme Hi 

kavayo 'py atra mohitdh 
tat te karma pravaksydmi 
yaj jhdtvd nioksyase ’subhdt 

(16) What is action? What is inaction?—as to this even 
the wise are bewildered. I wiU declare to thee what action 
IS, knowing which thou shalt be delivered from evil. 

17. karmano hy api boddhavyam 

boddhavyam ca vikarmanah 
akarmanai ca boddhavyani 
gahand karmano gatih 

has^ to”unfWQta^!i^^^f^t^^ what action is, and likewise one 

unLrstnnd ab one has to 

of work ^ ^ inaction. Hard to understand is the way 

of generally obvious. The ideas 

of our time, the prescnptions of tradition, the voice of conscience 

fniaya lokasya tava priyartham samsaraydtram anuvartayisye. 
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get mixed up and confuse us. In the midst of all this, the wise 
man seeks a way out by a reference to immutable truths, with 
the insight of the highest reason. 

18. karmany akarma yah pasyed 

akarmani ca karma yah 
sa buddhimdn manusyesu 
sa yiiktah krtsnakarmakrt 

(18) He who in action sees inaction and action in inaction, 
he is wise among men, he is a yogin and he has accomplished 
all his work. 

So long as we work in a detached spirit our mental balance is 
not disturbed. We refrain from actions which are bom of desire 
and do our duties, with a soul linked with the Divine. So true 
non-activity is to preserve inner composure and to be free from 
attachment. Akarma means the absence of bondage resulting 
from work because it is done without attachment. He who works 
without attacliment is not bound. We are acting even when we 
sit quiet without any outward action. Cp. Astdvakragitd. The 
turning away from action by fools due to perversity and ignorance 
amounts to action. The action of the wise (that is their desireless 
action) has the same fruit as that of renunciation.^ 

§. explains that in atman there is no action; in the body 
however there is no rest, even when there seems to be rest. 

R. holds that akarma is atmajnana. The wise man is he who 
sees jnana in the tme performance of karma. For him jnana and 
karma go together. 

According to Madhva, akarma is the inactivity of the self and 
the activity of Visnu. Therefore the wdse man is he who sees the 
activity of the Lord whether the individual is active or not. 

19. yasya sarve samdrambhdb 

kdmasamkalpavarjitdh 
jh d n dgnidagdhakarm dn am 
tarn dhtih panditani budhdh 

(19) He whose undertakings are all free from the will of 

‘ nivrttir api mudhasya pravrttir iipajdyate 
pravrttir api dhtrasya nivf'ttiphalabhdgini, 

XVIII, 61. 
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desire, whose works are burned up in the fire of wisdom, 
him the wise call a man of learning. 

Such a worker has the universality of outlook bom of wisdom 
(jnana) and freedom from selfish desire. Though he works, he 
really does nothing. 

20 tyaktvd karmaphaldsangam 
niiyatrpto nirdsrayah 
karmany abhipravrito 'pi 
nai *va kimcit karoti sah 

(20) Having abandoned attachment to the fruit of works, 
ever content, without any kind of dependence, he does 
nothing though he is ever engaged in work. 

Cp. AstdvakragUd. “He who is devoid of existence and non¬ 
existence, who is wise, satisfied, free from desire, does nothing 
even if he may be acting in the eyes of the world.”* 

“He who, without attachment to them, surrenders to God all 
religious practices ordained by the scriptures, obtains the per¬ 
fection of non-action; the promised fmit is only to attract us 
to action. 


2 1 nirdiir yaiacittdtmd 

tyakiasarvaparigmhah 
idnram kevalam karma 
kuYvan nd 'pnoti kilbisam 

(21) Having no desires, with his heart and self under control, 
giving up all possessions, performing action by the body 
alone, he commits no wrong. 

idrlram karma is work required for the maintenance of the 
body according to §. and Madhusudana. It is work done by the 
body alone according to Vedanta De^ika. 

Virtue or vice does not belong to the outer deed. When a man 
is rid of his passions and self-will, he becomes a mirror reflecting 
the will of the Divine. The human soul becomes the pure channel 
of Divine power. 

* XVIII, 19. See also 20-6. 

* vedoktam eva kurvdno nissango*rpitam Uvare 
naiskarmyasiddhifh labhate rocandrtho phalainitih. 
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22. yadrcchdldbhasajhtusto 

dvandvditio vimatsarah 
saniah siddhdv astddhau ca 
krivd ’pi na nibadhyaie 

(22) He who is satisfied with whatever comes by chance, 
who has passed beyond the dualities (of pleasure and pain), 
who is free from jealousy, who remains the same in success 
and failure, even when he acts, he is not bound. 

Action by itself does not bind. If it does, then we are committed 
to a gross dualism between God and the world and the world 
becomes a cosmic blunder. The cosmos is a manifestation of the 
5ypr0ixie and what binds is not the act but the selfish attitude to 
action, born of ignorance which makes us imagine that we are 
so many separate individuals with our special preferences and 
aversions. 

The teacher now proceeds to point out how the actor, the act 
and the action are all different manifestations of the one Supreme 
and action offered as a sacrifice to the Supreme does not bind. 

Sacrifice and Its Symbolic Value 

23. gatasahgasya niuktasya 

pidndvasthitacetasah 
yajhdyd ‘caratah karma 
samagram praviliyate 

(21) The work of a man whose attachments are sundered, 
who is liberated, whose mind is firmly founded m wisdom, 
who does work as a sacrifice, is dissolved entirely. 

24 bfulwid *Tpciuci7h bvciiwici hcivit 
bycih}Hdg)iciu bvcih^HUiid hutcDfi 
bralwiai ^vu tend gantcivydni 

brahmakarmasamddhind 

(24) For him the act of offering is God, the oblation is God. 
By God is it offered into the fire of God. God is that which is 
to be attained by him who realizes God in his works. 

The Vedic yajna is here interpreted in a larger, spiritual way. 
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Though the performer of yajha does work, he is not bound by 
it,^ for his earth life is brooded over by the sense of eternity.^ 

25. daivam evd 'pare yajham 
yoginah paryupdsate 
hrdhmdgndv apare yajham 
yajhenai 'vo 'pajuhvati 

(25) Some yogins offer sacrifices to the gods while others 
offer sacrifice by the sacrifice itself into the fire of the 
Supreme. 

interprets yajna in the second half of the verse as atman. 
‘'Others offer the self as self into the fire of Brahman.^'s 
Those who conceive the Divine in various forms seek favours 
from them by performing the consecrated rites of action, while 
others offer all works to the Divine itself. 


26. srotrddlnl 'ndriydny anye 
sarhyamdgnisti juhvati 
iahdddln visaydn anya 
indriydgnisti juhvati 

(26) Some offer hearing and the other senses into the fires 
of restraint; others offer sound and the other objects of 
sense in the fires of sense. 


By means of sacrifice interpreted here as means to mental 
control and discipline, we strive to make knowledge penetrate 

^ 5 /" 'P^^°''^e&varayMhanalaksanam karma 
ptanahelxilvena bandhakatvabhavad akarmaiva ’ ' 

» Cp. Mantiqu't-Tair. E. T. by Fitzgerald.’ 

All you liave been, and seen, and done and thought. 

Not you but /, have seen and been and wrought.®. . . 
Pilgrim, pilgnmage and Road, ® 

Was but Myself toward Myself; and your 
Arrival but Myself at my own door . . 

Come, you lost Atoms, to your centre draw 
Rays that have wandered into Darkness wide ’ 

Return, and back into your Sun subside.” 

Coomaraswamy, Hinduism and Buddhism 

vi943h P* 42 - 

jivam nirupadhikalmarupena 
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our whole being.^ Our whole being is surrendered and changed. 
A right enjoyment of sense objects is compared to a sacrifice in 
which the objects are the offering and senses the sacrificial fires. 
Every form of self-control, where we surrender the egoistic en¬ 
joyment for the higher delight, where we give up lower impulses, 
is said to be a sacrifice. 

27. sarvdm 'ndriydkarmdni 

prdnakarmdni cd 'pare 
dtmasamyamayogdgnaii 
jiihvati jhdnadipite 

(27) Some again offer all the works of their senses and the 
works of the vital force into the fire of the yoga of self- 
control, kindled by knowledge. 

28, dravyayajhds tapoyajhd 

yogayajhds tathd 'pare 
svddhydyajhdnayajhdi ca 
yaiayah samsitavratdh 

(28) Some likewise offer as sacrifice their material possessions, 
or their austerities or their spiritual exercises while others 
of subdued minds and severe vows offer their learning and 
knowledge. 


29. apdne juhvaii prdnam 

prdne 'pdnam tathd 'pare 
prdndpdnagati niddhvd 
prdndydni ap ardyan dh 

(29) Others again who are devoted to breath control, having 
restrained the paths of prana (the outgoing breath) and 
apana (the incoming breath) pour as sacrifice prana into 
apana and apana into prana. 

* Cp. Madhusudana! dhdrdnd dhydyiayi satuddhir Hi suiiiyapia'- 
iabdenocyate: tathdcdha hhagavdn paianjalih, tray am ekatra samya- 
mail iti. tatra hrtpund^^rikddati manasa^cirakdlasthdpanam^ dndrand; 
evani ekasya dhrtasya ciitasya bhagavaddkdravrUtpravdJio ntard - 
nydkdrapratyayavyavahito dhydnani. ^ sarvathd vijdtiyapratya- 
ydntaritah sajdtlyapratyayapravdhah samddhih. 
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30. apare niyatdhdrdh 
prdndn prdnesti juhvati 

sarve *py etc yajnavido 
yajnaksapitakalmasdh 

(30) While others, restricting their food, pour as sacrifice 
their life breaths into life breaths. All these are knowers of 
sacrifice (know what sacrifice is) and by sacrifice have their 
sins destroyed. 

Restraint is the essence of all sacrifice and so all sacrifices may 
be regarded as means to spiritual growth. 

31. yajnaiistdmrtabhujo 

ydnti brahma sandtanam 
nd 'yam loko 'sty ayajhasya 
kuto 'nyah kunisattama 

(31) Those who eat the sacred food that remains after a 
sacrifice attain to the eternal Absolute; this world is not 
for him who offers no sacrifice, how then any other world 
O Best of the Kurus (Arjuna) ? 

The law of the world is sacrifice and he who violates it cannot 
obtain mastery either here or beyond. 

32. evam baJmvidhd yajnd 

vitatd brahmano mukhe 
karmajdn viddhi tdn sarvdn 
evam jhdtvd vimoksyase 

(32) Thus many forms of sacrifice are spread out in the face 
of Brahman (i.e. set forth as the means of reaching the 
Absolute). Know thou that all these are born of work, and 
so knowing thou shalt be freed. 


Wisdom and Work 

33. ireydn dravyamaydd yajndj 
jndnayajnah paramtapa 
sarvani karma ’khilam pdrtha 
jndne parisamdpyate 
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(33) Knowledge as a sacrifice is greater than any material 
sacrifice, O scourge of the foe (Arjuna), for all works with¬ 
out any exception culminate in wisdom. 

The goal is the lifegiving wisdom, which gives us freedom of 
action and liberation from the bondage of work. 

34. tad viddhi pranipdtena 
pariprasnena sevayd 
upadeksyanti te jhdnam 
jndninas tativadarsinah 

(34) Learn that by humble reverence, by inquiry and by 
service. The men of wisdom who have seen the truth will 
instruct thee in knowledge. 

Wise men will teach us the truth if we approach them in a 
spirit of service and reverent inquirj^. Until we realize the God 
within, we must act according to the advice of those who have 
had the experience of God. If we accept what is said in the 
^astras or taught by the teacher in unthinking trust, that wall 
not do. Reason must be satisfied. “He who has no personal know¬ 
ledge but has only heard of many things cannot understand the 
meaning of scriptures even as a spoon has no idea of the taste 
of the soup.“^ We must combine devotion to the teacher with the 
most unrestricted right of free examination and inquiry. Blind 
obedience to an external authority is repudiated. Today^ there 
are several teachers w'ho require of their followers unthinking 
obedience to their dictates. They seem to believe that the death 
of intellect is the condition of the life of spirit. Many credulous 
and simple-minded people are drawn to them not so much by 
their spiritual powers as by the publicity of their agents and the 
human weakness for novelty, curiosity and excitement. This is 
against the Hindu tradition which insists on jijna.sa or inquiry, 
manana or reflection or paripra^na in the words of the Gitd. 

But mere intellectual apprehension will not do. Intellect can 
only give fragmentary views, glimpses of the Beyond, but it does 
not give the consciousness of the Beyond. We must open the 

* yasya ndsti 7iijd prajfid kevalarh tu bahu^rutah 
fia sa jdiidii idstYdYthani duvvl sutciYcisdn ivci. 

i\I.B.,I1.55, I. 
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whole of our inner being to establish personal contact. The 
disciple has to tread the interior path. The ultimate authority 
is the inner light which is not to be confused with the promptings 
of desire. By the quality of service and self-effacement, we knock 
down the obstructing prejudices and let the wisdom in us shine. 
Truth achieved is different from truth imparted. Ultimately, what 
is revealed in the scriptures (pranipata-^ravana), what is thought 
out by the mind (paripra^na-manana) and what is realized by 
the spirit through service and meditation (^eva-nididhyasana) 
must agree.I We must consort with the great minds of the past, 
reason about them and intuitively apprehend what is of enduring 
value in them. 

This verse makes out that in spiritual life, faith comes first 
then knowledge, and then experience. 

Those who have experienced the truth are expected to guide 
us. The seers owe a duty to their less fortunate brethren and 
guide them to the attainment of illumination which they have 
reached. 


In Praise of Wisdom 

35* y^j jh^divd na ptmar mohant 
evani ydsyasi pdndava 
yen a bhutdny asesena 

draksyasy dimany atho mayi 

(35) When thou hast known it, thou shalt not fall again into 
this confusion, O Pandava (Arjuna), for by this thou shalt 
see all existences without exception in the Self, then in Me. 

When the sense of difference is destroyed actions do not bind, 
since ignorance is the source of bondage and the self, having 
attained wisdom, is free from it. 

‘ Cp. Plato. A man should persevere till he has achieved one of 
two things: either he should discover the truth about them for 
himself or learn it from some one else; or if this is impossible he 
should take the best and most irrefragable of human theories and 
make- it the raft on which he sails through life.'* Phaedo, 85. 
Cp. Plotinus: Out of discussion we call to vision, to those desiring 
to see we point the path, our teaching is a guiding in the way, 
the seeing must be the very act of him who has made the choice/* 
Enneads, VI, 9, 4. 
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36. api ced asi pdpebhyah 

sarvebhyah pdpakrttaviah 
sarvam jhdnaplavenai *va 
vrjinani samiari^yasi 

(36) Even if thou shouldst be the most sinful of all sinners, 
thou shalt cross over all evil by the boat of wisdom alone. 

37. yathai *dhdmsi saniiddho 'gnir 

bhasmasdt kurute *rjuna 
jhdndgnih sarvakarmdni 
bhasmasdt kiirute tathd 

(37) As the fire which is kindled turns its fuel to ashes, 
0 Arjuna, even so does the fire of wisdom turn to ashes all 
work. 


38. na hi jhdnena sadrsam 
pavitram iha vidyafe 
tat svayani yogasamsiddhah 
kdlend Hmani vindati 

(38) There is nothing on earth equal in purity to wisdom. 
He who becomes perfected by yoga finds this of himself, 
in his self in course of time. 

Self-control discovers it to man at last. 


Faith is Necessary for Wisdom 

39. iraddhdvdml labhate jhdnam 
tatparah samyatendriyah 
jhdnam labdhvd pardm sdntim 
acirend 'dhigacchati 

(39) He who has faith, who is absorbed in it (i.e. wisdom) and 
who has subdued his senses gains wisdom and having gained 
wisdom he attains quickly the supreme peace. 

sraddhd: faith. Faith is necessary for gaining wisdom. Faith 
is not blind belief. It is the aspiration of the soul to gain wisdom. 
It is the reflection in the empirical self of the wisdom that dwells 
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in the deepest levels of our being. If faith is constant, it takes us 
to the realization of wisdom. Jhana as wisdom is free from doubts 
while intellectual knowledge where we depend on sense data and 
logical inference, doubt and scepticism have their place. Wisdom 
is not acquired by these means. We have to live it inwardly and 
grow into its reality. The way to it is through faith and self- 
control. 

pardm sdntim: the supreme peace. Nilakantha suggests that 
he attains the supreme state of bliss, after the karma which has 
commenced to operate completes its course.* 

40. ujficis cd *iraddudhdncii ca 
samsaydtnid vinasyati 
nd *yam loko *stt na paro 
na siikhani samsaydtmanah 

(40) But the man who is ignorant, who has no faith, who is 
of a doubting nature, perishes. For the doubting soul, there 
is neither this world nor the world beyond nor any happiness. 

We must have a positive basis for life, an unwavering faith 
which stands the test of life. 

41. yogasaninyastakarmdnam 

jndnasmhchinnasamiayam 
dtmavantaih na karmdni 
nibadhnanti dhanamj ay a 

(41) Works do not bind him who has renounced all works by 
yoga, who has destroyed all doubt by wisdom and who ever 
possesses his soul, O winner of wealth (Arjuna). 

The mutual relationship of true work, wisdom and self-discipline 
is here brought out. 

yogasaninyastakarmdnam: who has renounced all works by 
yoga. This may refer to those who develop even-mindedness with 
worship of God as its characteristic, and so dedicate all works 
to God or to those who have insight into the highest reality and 
so are detached from works.^ Madhusudana. 

* videhakaivalyam . . . prdrabdhakarmasamdptansatydm, 

2 yogena bhagavaddrddhanalaksanasamatvabiiddhirupena saninya- 
stdni bhagavati samarpitdni karmdni yena yadvd pararndrtha davia- 
fialaksanena yogena samnyastdni tyaktdni karmdni yena tarn yogasam- 
fiyastakarmdnam. 
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dtmavantam: who possesses his self. While he does work for 
others, he remains his own self. In the eager pursuit of the good 
of others, he does not lose his hold on the self. 

42. tasmdd ajhdnasanibhutam 

hrtstham jhdndsind *tmanah 
chittvai *nam samsayam yogam 
diistho ’itistha bhdrata 

(42) Therefore having cut asunder with the sword of wisdom 
this doubt in thy heart that is bom of ignorance, resort to 
yoga and stand up, O Bharata (Arjuna). 

Arjuna is here called upon to perform action with the help of 
knowledge and concentration. The doubt in his heart whether 
it is better to fight or abstain is the product of ignorance. It wOl 
be destroyed by wisdom. Then he will know what is right for 
him to do. 


iti . . . jhdnayogo ndma caturtho 'dhydyah 

This is the fourth chapter entitled The Yoga of Divine 
Knowledge 

Sometimes the chapter is entitled Jnana Karmasarhnyasayoga, 
the yoga of knowledge and (true) renunciation of action. 
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CHAPTER V 


True Renunciation 

Samkhya and Yoga lead to the same goal 
arjuna uvcica 

1 samnydsam karmandni krsna 
punar yogam ca iamsasi 
yac chreya etayor ekam 
tan me hruhi snniicitam 

Arjuna said: 

(I) Thou praisest, O Krsna, the renunciation of works and 
again their unselfish performance. Tell me for certain which 
one IS the better of these two. 

S ar^es that the question is with reference to the unen- 
lightened for the man who has realized the Self has no longer 
any object to gam since he has achieved all. In III 17 it is sfid 
that he has no more duties to perform. In such passaei as ITT ^ 
and IV. 6 the method of work is enjoined a!TZeTsory’tt 
the acquisition of the knowledge of the Self, whUe in VI 3 it 
s said that the man who has obtained right knowledge has no 
longer anything to do with work. Further, in IV 21 all action 
is denied to him except that which is required for 1 * 

tenance. The man who knows the true nature of the Self is dirTcTe"d 

even in a dream that the man who knows the^Seff can ha^'^^'"^ 
t^^ing to do with work so opposed to right know^ 
based on illusory knowledge.* So S. contends tharArWs 
q^uestion relates only to those who have not known the Self 
For the ipiorant, work is better than renunciation. 

The intention of the Gita right through seems to be that the 
work to be abandoned is selfish work which binds us to the chain 

• atmatattvavidah, samyagdarianavimddho milhyaimnahetukah 
karmayogah svapnepi na sambhavayihm iakyate. 
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of karma and not all activity. We cannot be saved by works 
alone, but works are not opposed to savdng wisdom. 

sribhagavdn uvdca 

2. samnydsah karmayogas ca 

. nihsreyasdkardv ubhan 

iayos in karniasamnydsdt 
karmayogo visisyate 

The Blessed Lord said: 

(2) The renunciation of works and their unselfish per¬ 
formance both lead to the soul's salvation. But of the two, 
the unselfish performance of works is better than their 
renunciation.^ 

The Sarhkhya method involves the renunciation of works and 
the Yoga insists on their performance in the right spirit. They 
are at bottom the same but the Yoga way comes more naturally 
to us. The two ways are not inconsistent. In Sarhkhya, jnana 
or insight is emphasized. In Yoga, volitional effort is stressed. 
In one, we know the Self by thinking away the alien elements; 
in the other, we will them away. 

3. jneyah sa niiyasamnydsl 

yo na dvesti na kdhksati 
nirdvandvo hi mahdbdho 
sukham bandhdt pramucyate 

(3) He who neither loathes nor desires should be known as 
one who has ever the spirit of renunciation; for free from 
dualities he is released easily, O Mighty-armed (Arjuna), 
from bondage. 

nityasa 7 hnydsi: one who has ever the spirit of renunciation. The 
true worker (karmayogin) is also the tnie renouncer (nitya 
sarariyasin), for he does his work in a detached spirit.^ 

4. sd 7 hkhyayogau prthag bdldh 

pravadanti na pandiidh 
ekani apy dsthitah saniyag 
ubhayor vhidate phalam 

I See III, 8. 

* sa karmdni pravfttopi nityafh safhnydsdti jneyah. Madhusudana. 
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(4) The ignorant speak of renunciation (Samkhya) and 
practice of works (Yoga) as different, not the wise. He who 
apphes himself well to one, gets the fruit of both. 

In this chapter, Yoga means karmayoga and Samkhya means 
the intellectual way with renunciation of works. 


5. yat sdmkhyaih prdpyate sthdnam 
tad yogair api gamy ate 
ekam sdmkhyam ca yogam ca 
yah pasyati sa pasyati 

(5) The status which is obtained by men of renunciation is 
reached by men of action also. He who sees that the ways of 
renunciation and of action are one, he sees (truly). 

5(6) appears elsewhere in the M.B., Sdntiparva, 305, 19; 
316, 4.® The true renouncer is not he who remains completely 
inactive but he whose work is done in a spirit of detachment. 
Renunciation is a mental attitude, the casting-off of desire in 
work; true work is work with all desire renounced. There is not 
any opposition between the two. Cp. “When actions are performed 
by the wise man or the fool, the body (that is the external act) 
is the same but the inward understanding is different.2 M.B. says 
that the Bhagavata religion is equal in merit to the Saihkhya 
religion ."3 


6. sanmydsas tu mahdbdho 

duhkham dptum ayogatah 
yogayukto nmnir brahma 
nacirend 'dhigacchati 

(6) But renunciation, O Mighty-armed (Arjuna), is difficult 
to attain without yoga; the sage who is earnest in yoga 
(the way of works) attains soon to the Absolute. 

* Cp. yad eva yogdh pusyanti tat sdmkhyair api dr^yate 

eTiam sdmkhyam ca yogam ca yah pasyati sa tattvavit, 

^ pYdjhasya murkhasya ca hdryayoge 
samatvam abhyeti tanur na huddhih. — Avirndra, V, 5 . 

! sdmkhyayogena tulyo hi dharma ekdntasevitah. ^dntiparva, 348, 71. 
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7. yogayiikio viiiiddhdtmd 

vijiidimd jitendriyah 
sarvabhutdimabhiitdtmd 
kurvann api na lipyate 

(7) He who is trained in the way of works, and is pure in 
soul, who is master of his self and who has conquered the 
senses, whose soul becomes the self of all beings, he is not 
tainted by works, though he works. 

He renounces all actions inwardly, not outwardly. Even S. 
admits that such action is quite consistent with the knowledge of 
Self. Even if he acts for the' sake of world-solidarity, he is not 
bound by actions.* 

8 . nai 'va kimcit karoml Hi 

yiikto manyeta tattvavit 
paiyan srnvan sprsan jighrann 
ainan gacchan svapan svasan 

(8) The man who is united with the Divine and knows the 
truth thinks ‘‘I do nothing at all" for in seeing, hearing, 
touching, smelling, tasting, walking, sleeping, breathing; 


9. pralapan visrjan grhnann 
unmisan nimisann api 
indriydni Hidriydrthesii 
vartanta Hi dhdrayan 

(g) In speaking, emitting, grasping, opening and closing the 
eyes he holds that only the senses are occupied with the 
objects of the senses. 

We are called upon to realize the self in us which is pure and 
free and distinct from the factors of prakrti or objective universe. 
The constituents of the ego are impermanent, a flux which changes 
from moment to moment. There is no changeless centre or 
immortal nucleus in these pretenders to selfliood. 

* sah . . . lokasamgrahdya karma kurvann api na lipyate, na 
karmabhir badhyate. 
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10. brahmany ddhdya karmdni 
sahgani tyaktvd karoti yah 
lipyate na sa pdpena 

padmapaitram ivd *mbhasd 

(10) He who works, having given up attachment, resigning 
his actions to God, is not touched by sin, even as a lotus 
leaf (is untouched) by water. 

The Gltd requires us, not to renounce works but to do them, 
offering them to the Supreme in which alone is immortality. When 
we renounce our attachment to the finite ego and its likes and 
dislikes and place our actions in the Eternal, we acquire the true 
renunciation which is consistent with free activity in the world 
Such a renouncer acts not for his fleeting finite self but for the 
Self which is in us all.* 

brahmany ddhdya karmdni, R. makes Brahman equivalent to 
pralvrti. 

11. kdyena mayiasd bnddhyd 

kevalair indriyair api 
yoginah karma knrvanti 

sahgani tyaktvd *tniasuddhaye 

(11) The yogins (men of action) perforin works merely with 
the body, mind, understanding or merely with the senses 
abandoning attachment, for the purification of their souls. 

12. yukiah karmaphalam tyaktvd 

idntim dpnoti naisthikun 
ayuktah kdmakdrena 
phale sakto nibadhyate 

(12) The soul earnest (or devoted) attains to peace well- 
founded, by abandoning attachment to the fruits of works 
but he whose soul is not in union with the Divine is impelled 
by desire, and is attached to the fruit (of action) and is 
(therefore) bound, 

* Cp. Emerson: 

*'Teach me your mood, O patient stars; 

Who cUmb each night the ancient sky, 

Leaving on space no shade, no scars, 

No trace of age, no fear to die." 
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yiiktah, or disciplined in action. 

iantim. When the peace of God descends on us, Divine know¬ 
ledge floods our being with a light which illmnines and trans¬ 
forms, making clear all that was before dark and obscure. 

The Enlightened Self 

13 sarvakarmdni manasd 

samnyasyd 'ste sukham vail 
navadvdre pure dehl 

nai *va kurvan na kdrayan 

{13) The embodied (soul), who has controlled his nature 
having renounced all actions by the mind (inwardly) dwells 
at ease in the city of nine gates, neither worldng nor causing 
work to be done. 

Cp. Katha Up., V, i. 

The nine gates are the two eyes, the two ears, the two nostrils, 
and the mouth and the two organs of excretion and generation. 
See Svetdsvatara Up., Ill, 18. 

14. na kartrtvam nd^f^ndni 
lokasya srjati prdbhuh 
na karmaphalasamyogam 
svabhdvas tu pravariate 

(14) The Sovereign Self does not create for the people 
agency, nor does He act. Nor does He connect works with 
their fruits. It is nature that works out (these). 

Prabhuh is the Sovereign Self of the knower, the Real Self which 
is one with all that is. 

15 7 id Uiatte kasyacit pdparh 

na cai *va sukrtam vibhuh 
ajhdnend *vrtani jhdnam 
tena muhyayiti jantavah 

(15) The All-pervading Spirit does not take on the sin or 
the merit of any. Wisdom is enveloped by ignorance; 
thereby creatures are bewildered. 
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vihhuh: all-pervading. Each soul is not a separate monad, 
eternal and changeless. Vibhuh refers either to the Self of the 
jhanin or the Supreme Self, which are identical in Advaita 
Vedanta. 

ajhdnena: by ignorance. It is the ignorance which makes us 
believe in the ultimateness of the multipHcity. 

jhdnam: wisdom. It is the wisdom which is the one basis of 
all distinctions.* 

i6. jhdnena tu tad ajhdnam 
yesdm ndiiiam dimanah 
iesdm ddityavaj jhdnam 
prakdsayati tat param 

(i6) But for those in whom ignorance is destroyed by wisdom, 
for them wisdom lights up the Supreme Self like the sun. 

tatparam: paramdrtha tativam: ultimate reality. S. 

The Self above the ego is not touched by sin or merit bv iov 
or sorrow. It is the witness of all. 


17. tadbiiddhayas taddtmdnas 
tannisthds tatpardyandh 
gacchanty apnnardvrttihi 
jhdnanirdhutakalmasdh 


ri."! on's's whole conscious 

^mg to TJat. making That their whole aim, with That as 


10. vtdydvinayasanipanne 
brpmiane gavi hastini 
iuni cat 'va ivapdke ca 

pmiditdh samadariinah 
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(i8) Sages see with an equal eye, a learned and humble 
Brahmin, a cow, an elephant or even a dog or an outcaste. 

vidydvinayasampanne: great learning brings great humility. As 
our knowledge increases we become increasingly aware of the 
encircling darkness. It is when we light the candle that we see 
how dark it is. What we know is practically nothing compared 
to what we do not know.* A little knowledge leads to dogmatism, 
a little more to questioning and a little more takes us to prayer. 
Besides, humility comes from the knowledge that we are sus¬ 
tained in existence by the love of God. The greatest thinkers of 
all ages were deeply religious men. 

vinaya: humility or rather modesty which is the result of 
cultivation or discipline. The first division of the Buddhist 
Tipitaka is called vinaya or discipline, vinaya is the opposite of 
pride or insolence. The recognition of dependence on non-human 
factors produces cosmic piety. The truly learned are humble. 

samadarimah: see with an equal eye. The Eternal is the same 
in all, in animals, as in men, in learned Brahmins as in despised 
outcasts. The light of Brahman dwells in all bodies and is not 
affected by the differences in the bodies it illumines. 

The characteristics of the Supreme, being, consciousness and 
bliss, are present in all existences and the differences relate to 
their names and forms, that is, their embodiments.* WTien we 
look at things from the standpoint of the Ultimate Reality present 
in all, we “see with an equal eye .“3 The fundamental dualism 
is that of spirit and nature and not of soul and body. It is the 
distinction between the subject and the object. Nature is the 
world of objectivization, of alienation, of determinability. There 
we have, the distinction of minerals, plants and animals and 
men, but they aU have an inner non-objective existence. The 

» The familiar sentence of the great Newton illustrates this: 'T 
do not know what I may appear to the world; but to myself I seem 
to have been only like a boy playing on the seashore, and diverting 
myself in now and then finding a smoother pebble or a prettier shell 
than ordinary, while the great ocean of truth lay undiscovered 
before me.“ I might transcribe a sentence of Henry Adams. “After 
all, man knows mighty little, and may some day learn enough of 
his own ignorance to fall down and pray.” 

* asti bhdti priyani rupam ndmacet* amiapancakam 
ddyam trayam brahmarupam jagadrupam iato dvayam. 

3 cardcaram jagad brahmadrstyaiva paiyanti, Nilakantha. 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 







iB2 The Bhagavadgttd 

subject. Reality, dwells in all of them. This affirmation of basic 
identity is not inconsistent with the empirical variety. Even S. 
admits that the one eternal reality is revealing itself in higher 
and higher forms through successive stages of manifestation.* The 
empirical variety should not hide from us the metaphysical reality 
which all beings have in common. Tliis view makes us look upon 
our fellow beings with kindliness and compassion. The wise see 
the one God in all beings and develop the quality of equalminded¬ 
ness which is characteristic of the Divine. 


19. that *va tair jitah sargo 

yesdm sdmye sthitam manah 
nirdosam hi samam brahma 
tasnidd hrahmani te sihitdh 

(19) Even here (on earth) the created (world) is overcome 
by those whose mind is established in equality. God is 

flawless and the same in all. Therefore are these (persons! 
estabhshed in God. ' 

See Chdndogya Up., II, 23. i. 

The state of liberation is one which we can attain here on earth. 


zo. na prahr^yel priyani prapya 
no 'dvijet prapya cd ’priyam 

stntrabuddhir asammudho 
brahmavid brahmani sthitah 

no°r sorrow on^oKbiie^^h"t ‘s pleasant 

(thus) firm of undprct unpleasant. He who is 

knowerofGodisestaSdfnGoV^^^^^ 


21, bdhyasparie^v asaktdtmd 

vmdaty dtmani yat sukham 

sa brahmayogayuktdimd 

sukham aksayam asnute 


paren^pafenaSShh^ati'^^^ 
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(21) When the soul is no longer attached to external con¬ 
tacts (objects) one finds the happiness that is in the Self. 
Such a one who is self-controlled in Yoga on God (Brahma) 
enjoys undying bhss. 

He, who has freed himself from the phantoms of the senses 
and lives in the Eternal, enjoys the bliss divine.^ 

22. ye hi samsparsajd bhogd 

duhkhayonaya eva te 
ddyantavantah kaiinteya 
na iesu ramate budhah 

(22) Whatever pleasures are born of contacts (with objects) 
are only sources of sorrow, they have a beginning and an end, 
0 Son of Kuntl (Arjuna), no wise man delights in them. 

See II, 14^^. 2 

23. saknotl *hai 'vayah sodhum 

prdk sanravimoksandt 
kdmakrodhodbhavam vegam 
sa yuktah sa sukhl narah 

(23) He who is able to resist the rush of desire and anger, 
even here before he gives up his body, he is a yogin, he is 
the happy man. 

The non-attachment from which inner peace, freedom and joy 
arise is capable of realization even here on earth, even when we 
lead embodied lives. In the midst of human life, peace within can 
be attained. 

Peace from Within 

24. yo 'ntahsukho ' 7 iiardramas 

tathd 'ntarjyotir eva yah 
sa yogi hrahmanirvdnarh 
brahmabhuto 'dhigacchati 

1 Cp. Brother Lawrence: ‘T Imow, that, for the right practice of 
it, the heart must be empty of all else; because God wills to possess 
the heart alone; and as He cannot possess it alone unless it is empty 
of all else, so He cannot work in it what He would unless it be left 
vacant for Him.” The Practice of the Presence of God, 

2 Cp. Bhdgavata 

sukhasyanantaram diihkham diihkhasydnantaram sukham 
cakravat parivarttete sukhaduhkhe nirantaram. 
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(24) He who finds his happiness within, his joy within and 
likewise his light only within, that yogin becomes divine 
and attains to the beatitude of God (brahmanirvana). 

The yogin becomes unified in consciousness with the Eternal 
in him. The next verse indicates that this nirvana is not mere 
annihilation. It is a positive state full of knowledge and self- 
possession. 


25. labhante brahmanirvdnam 


r^ayah ksinakalmasdh 


chinnadvaidhd yatdtmdnah 
sarvabhutahite ratdh 


(25) The holy men whose sins are destroyed, whose doubts 
(dualities) are cut asunder, whose minds are disciplined and 
who rejoice in (doing) good to all creatures, attain to the 
beatitude of God. 

sarvabhutahite ratdh: the soul which has acquired wisdom and 
peace is also the soul of love and compassion. He who sees all 
existence in the Supreme, sees the Divine even in the fallpn 



The two sides of rehVinn _•_! 



Cp. drspim jnanamayirii krtvd, 
paiyed brahrnamayam jagat. 
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26 kdmakrodhaviyuktdndm 

yatindm yaiacetasdm 
abhito hrahmanirvdnam 
vartaie viditdlmandm 

(26) To those austere souls (yatis) who are delivered from 
desire and anger and who have subdued their minds and 
have knowledge of the Self, near to them lies the beatitude 
of God. 

They ’live in the consciousness of Spirit. The possibility of 
blessed existence in this world is indicated here. 

27 sparidn krtvd bahir bdhydriii 

caksiis cat ’vd 'ntare bhruvoh 
prdndpdnau samau krtvd 
ndsdbhyantaracdrinau 

28. yatendriyamanobiiddhir 

mnnir moksapardyanah 
vigatecchdbhayakrodho 
yah sadd mukta eva sah 

(27) and (28). Shutting out all external objects, fixing the 
vision between the eyebrows, making even the inward and 
the outward breaths moving within the nostrils, the sage 
who has controlled the senses, mind and understanding, 
who is intent on liberation, who has cast away desire, fear 
and anger, he is ever freed. 

Cp. “\Vlien one fixes the thought on the midpoint between the 
two eyes the Light streams of its own accord.”* It is symbolic 
of union with buddhi, that gives spiritual knowledge. 

29. bhokidram yajhaiapasdm 

sarvalokamahesvaram 
suhrdam sarvabhfitdndm 
jiidtvd mam sdntim rcchati 

(29) And having known Me as the Enjoyer of sacrifices and 
* The Secret of the Golden Flower. E.T. by Wilhelm. 
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austerities, the Great Lord of all the worlds, the Friend of all 
beings, he (the sage) attains peace. 

The transcendent God becomes the lord of all creation, the 
friend of all creatures, who does good to them without expecting 
any return.* God is not merely the distant world-ruler but an 
intimate friend and helper, ever ready to assist us in overcoming 
evil, if only we trust Him. The Bhdgavata says: ''Of whom I am 
the beloved, the self, the son, the friend, the teacher, the relative 
and the desired deity. "2 

iti . . . karmasamnydsayogo ndma pahcamo *dhydyah 

This is the fifth chapter entitled The Yoga of Renunciation 
of Action. 

• sarvapranindm pratyupakdranirapek^atayd upakdrinam. S. See 
also S.B.G., IX, 18. 

2 yesam aham priya, atma, sutai ca 
sakhd, gurtih, siihydo, daivam istam. 

Iff. 25, 38. 
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The True Yoga 

Renunciation and Action are One 

srlbhagavdn uvdca 

I. andsritah karmaphalam 

kdryam karma karoti yah 
sa samnydsl ca yogi ca 
na niragnir na cd *kriyah 

The Blessed Lord said: 

(i) He who does the work which he ought to do without 
seeking its fruit he is the sarhnya^in, he is the yogin, not he 
who does not light the sacred fire, and performs no rites. 

The teacher emphasizes that saihnyasa or renunciation has little 
to do with outward works. It is an inward attitude. To become 
a sarhnyasin it is not necessary to give up the sacrificial fire and 
the daily ritual. To abstain from these without the spirit of 
renunciation is futile. 

S., however, by the use of the word “kevalam,** makes out 
that ‘'he who does not light the sacred fire and performs no rites 
is not the only saihnyasin.” This does not seem to be quite fair 
to the text. 


2. yam samnydsam iti prdhur 
yogam tarn viddhi pdndava 
na hy asamnyastasamkalpo 
yogi bhavati kascana 

(2) What they call renunciation, that know to be disciplined 
activity, 0 Pancjava (Arjuna), for no one becomes a yogin 
who has not renounced his (selfish) purpose. 

samnydsam renunciation. It consists in the accomplishment of 
the necessary action without an inward striving for reward. This 
is true yoga, firm control over oneself, complete self-possession. 

This verse says that disciplined activity (yoga) is just as good 
as renunciation (sarimyasa). 


\ 
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The Pathway and the Goal 


3. druruksor mnner yogani 
karma kdranam iioyate 
yogdrudhasya tasyai 'va 
iamah kdranam ucyate 

(3) Work is said to be the means of the sage who wishes to 
attain to yoga; when he has attained to yoga, serenity is 
said to be the means. 


, When we are aspirants for liberation {sddhandvasthd), work 
done in the right spirit with inner renunciation helps us. When 
once we achieve self-possession [siddhdvasthd) we act, not for 
gaining any end but out of our anchorage in God-consciousness 
Through work we struggle to obtain self-control; when self-con 
trol IS attained, we obtain peace. It does not foUow that we then 
abandon aU action. For in VI. i, it is stated that the true voein 
IS one who performs work and not one who renounces it LSa 
does not mean the cessation of karma It cannot ^ 

(karana) of wisdom, for the perfect™ saae 
wisdom. V. 12 says that the voSn St! ^ 
by abandoning the fruit of action He ne ftranquillity 
perfect equanimity. He overflows with a f actions with a 

works with a generosity wS anSZ h 
strength. ^ inexhaustible 


4 - yadd hi ne 'ndriyarthesu 
na karmasv anu?ajja(e 
^‘^^^^samkalpasamtiydst 
yogdrudhas iado ‘cyaie 

or to works, an^JSs^renounced^all^^ objects of sen.se 
to have attained to yoga. ^ Purposes, then, he is said 

vvrrsr%“^^^^ renounced all purposes, 

ourselves out. By the abandonment of S ourselves, leave 
fication of the ego, by the total surrend^rth 
Supreme, the aspirant develops a condition ^minT appro^;!;! 
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mating to the Eternal. He partakes in some measure the undif¬ 
ferentiated timeless consciousness of that which he desires to 
apprehend. 

The freed soul works without desire and attachment, without 
the egoistic will of which desires are born. Manu says that all 
desires are born of sarhkalpa.* M.B. says: “0 desire, I know thy 
root. Thou art born of saihkalpa or thought. I shall not think 
of thee and thou shalt cease to exist.''* 


5. uddhared dimand Hmdnam 
nd Hnidnam avasddayet 
dtmai 'va hy dtmano bandhiir 
dtmai *va ripiir dtmanah 

(5) Let a man lift himself by himself; let him not degrade 
himself; for the Self alone is the friend of the self and the 
Self alone is the enemy of the self. 

Cp. Dhammapada: “The Self is the lord of the self ;’'3 “the Self 
is the goal of the self .''4 

The Supreme is within us. It is the consciousness underlying 
the ordinary individualized consciousness of every-day life but 
incommensurable with it. The two are different in kind, though 
the Supreme is realizable by one who is prepared to lose his life 
in order to save it. For the most part we are unaware of the Self 
in us because our attention is engaged by objects which we like 
or dislike. We must get away from them, to become aware of the 
Divine in us. If we do not realize the pointlessness, the irrelevance 
and the squalor of our ordinary life, the true Self becomes the 
enemy of our ordinary life. The Universal Self and the personal 
self are not antagonistic to each other. The Universal Self 
can be the friend or the foe of the personal self. If we subdue 
our petty cravings and desires, if we do not exert our selfish will, 
we become the channel of the Universal Self. If our impulses are 
under control, and if our personal self offers itself to the Universal 

» samkalpanmlah kdmo vai yajndh samkalpasanihhavdh. II, 3. 

* kdma, jdndmi te mulam, samkalpdt tvani hi jdyase 
na tvdm samkalpayisydmi tena me na bhavisyasi. 

Sdniiparva, 77, 25. 

s attd hi attano ndtho. 160. ^ hi attano gati. 380. 
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Self, then the latter becomes our guide and teacher.* Every one 
of us has the freedom to rise or fall and our future is in our own 
hands. 

6 . bandhuY dimd Hmanas tasya 
yend *tmai *vd *tmand jiiah 
andimanas iu iairuive 
vartetd *tmai *va iatnivat 

(6) For him \vho has conquered his (lower) self by the 
(higher) Self his Self is a friend but for him who has not 
possessed his (higher) Self, his very Self will act in enmity, 
like an enemy. 

We are called upon to master the lower self by the higher. The 
determinism of nature is here qualified by the power to control 
nature. The lower self is not to be destroyed. It can be used as 
a.helper, if it is held in check. 


7. jitdtmanah prasdniasya 
^paramdimd samdhiiah 
^^iosnasxikhadiihkhesii 
tathd nidndpmndnayoh 

(7) When one has conquered one's s if n 

attained to the calm of self-ma<;Wr 1-c ^ lias 

ever concentrate he is at nearp • Supreme Self abides 
and pah, i„ honiur L ™ 

“'‘“'“edoISJthS’bSfrSt n™ “illing, hearing 

to thissupersensual state. And it is hprf ^ hinder thee from coming 
that, out of which thou thyself art strivest so against 

thus breakest thyself off vWth tWne f that thou 

from God’s sed'iS-"it wUHn 

says. The more the soul cleaves tra ® of the Cross 

otvn strength, by habit and iSation^th on its 

this union because it does not cSetJ^; . ‘‘ disposed for 

of God, that He may transforTff Pu JJmaff® 

Jami wrote in his Lawa'ih-. ®opematurally." 

Make my heart pure mv snnr r.-... 

Make tears and sighs my daily lot 
And lead me on Thy roL awL r ° 

That lost to self I 

Whinfield's E. T. 
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This is the state of blessedness of the person who has established 
himself in unity with the Universal Self. He is a jitdtman whose 
calm and serenity are not disturbed by the pains of the opposites. 

paranidtmd samdhitah: S. says that the Supreme Self regards 
him as His very self.^ The self in the body is generally absorbed 
by the world of dualities, cold and heat, pain and pleasure but 
when it controls the senses and masters the world, the self 
becomes free. The Supreme Self is not different from the self in 
the body. When the self is bound by the modes of prakrti or 
nature, it is called ksetrajna; when it is freed from them, the 
same self is called the Supreme Self.^ This is certainly the position 
of Advaita (non-dual) Vedanta. 

Those who are opposed to this view break up paramatma into 
two words, param and atma, and look upon the word param as 
an adverb qualifying the verb samahitah. 

R. takes param as an adverb and holds that the self is sublimely 
realized. 

Sridhara says that such a person becomes concentrated in his 
self.3 Anandagiri holds that the self of such a person becomes 
completely concentrated .4 

sama-ahita: firmly directed to equality. This is not, however, 
the usual explanation. 

8. jhdnavijhdnatrptdUnd 
kutastho vijitendriyah 
yukta ity ucyate yogi 
samalostdhnakdhcana!} 

(8) The ascetic (yogi) whose soul is satisfied with wisdom 
and knowledge, who is unchanging and master of his senses, 
to whom a clod, a stone and a piece of gold are the same, is 
said to be controlled (in yoga). 

jndna vijhdna: see III, 41 note. 

kntastha: literally, set on a high place, immovable, changeless, 
firm, steady, tranquil. 

* sdksdt dtmahhdvena variate, 

* Cp. M.B, dtmd ksetrajna ity uktah samyuktah prdkrtair gtmaih 

tair eva tu vinirmuktah paramdtmety xiddhrtah. 

• ^antiparva, 187. 24. 

3 samdhitah dtmanisihah bhavati. * 

4 sam-d-hita cp. samddhi: jitdtmanah nirvikdracittasya dtmd, cittam 
param iitkarsena samdhitah samddhim prdptah bhavati. 


% 
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The yogin is said to be yukta or in yoga when he is concen¬ 
trating on the Supreme above the changes of the world. Such 
a yogin is satisfied with the knowledge and experience of the 
Reality behind the appearances. He is unperturbed by things 
and happenings of the world and is therefore said to be equal- , 

minded to the events of this changing world. | 

9. siihrnmitrdryiiddsina- 

madhyasth advesyabandhiisu 
sddhusv api ca pdpesu 
samabtiddhir viiisyate 

(9) He who is equal-nainded among friends, companions and ' 

foes, among those who are neutral and impartial, among 
those who are hateful and related, among saints and sinners, 
he excels 

Another reading for viiisyate is vinmcyate. S.B.G, 

How is one to attain to this yoga? 


Eternal Vigilance over Body and Mind is Essential 

10. yogi yunjita satatam 

dtmdnam rahasi sthitah 
ekdkl yatacittdtmd 
nirdiir aparigrahah 

iJyto concentrate his mind 
controLdT f Self) remaining in solitude and alone, self- 
I ree rom desires and (longing for) possessions 

on^hMinPc technique of mental discipline 

our ronc:rini° ^ s Yoga Sutra. Its main purpose is to raise 
levels until f ordinary waking condition to higher 

S Union with the Supreme. The human mind 

material s d Abso^tion in the mechanical and 

1 es o I e eads to a disbalanced condition of con¬ 
sciousness. Yoga attempts to explore the inner world of con¬ 
sciousness and helps to integrate the conscious and the sub- 
conscious. 

We must divest our minds of all sensual desires, abstract our 
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attention from all external objects and absorb it in the object 
of meditation.* See B.G., XVIII, 72, where the teacher asks 
Arjuna whether he heard his teaching with his mind fixed to one 
point, ekdgrena cetasd. As the aim is the attainment of purity 
of vision, it exacts of the mind fineness and steadiness. Our present 
dimensions are not the ultimate limits of our being. By sum¬ 
moning all the energies of the mind and fixing them on one point, 
we raise the level of reference from the empirical to the real, from 
observation to vision and let the spirit take possession of our 
whole being. In the Book of Proverbs, it is said that “the spirit 
of man is the candle of the Lord." There is something in the 
inmost being of man which can be struck into flame by God. 

satatam: constantly. The practice must be constant. It is no 
use taking.to meditation by fits and starts. A continuous creative 
effort is necessary for developing the higher, the intenser form 
of consciousness. 

rahasi: in solitude. The aspirant must select a quiet place with 
soothing natural surroundings such as the banks of rivers or tops 
of hills which lift our hearts and exalt our minds. In a world 
which is daily growing noisier,* the duty of the civilized man is 
to have moments of thoughtful stillness. Cp. “Thou, when thou 
prayest, enter into thy closet—and shut the door."» We should 
retire into a quiet place and keep off external distractions. 
Cp. Origen's description of the flrst hermits: "They dwelt in 
the desert where the air was more pure and the heaven more 
open and God more familiar." 

ekdkl: alone. The teacher insists that the seeker should be 
alone to feel the gentle pressure, to hear the quiet voice. 

yatacittdtmd: self-controlled. He must not be excited, strained 
or anxious. To learn to be quiet before God means a life of control 
and discipline, atma is used in the sense of deha or body, 
according to S. and Sridhara. It is no use entering the closet 
with the daily paper and the business file. Even if we leave 
them outside and shut the doors and windows, we may have 
an unquiet time with all our worries and preoccupations. There 
should be no restlessness or turbulence. Through thoughts we 
appeal to the intellect; through silence we touch the deeper 

« It is what Boehme calls the “stopping the wheel of the imagina¬ 
tion and ceasing from self-thinking.'* 

» Matthew vi, 6. 
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layers of being. The heart must become clean if it is to reflect 
God who is to be seen and known only by the pure in heart. 
We must centre down into that deep stillness and wait on the 
Light. “Commune with your Father which is in secret.'* The 
Living Presence of God is revealed in silence to each soul 
according to his capacity, and need.^ 

Plato's Me 7 io begins with the question, “Can you tell me, 
Socrat^, is virtue to be taught?'' The answer of Socrates is, that 
virtue is not taught but “recollected." Recollection is a gathering 
of one's self together, a retreat into one's soul. The doctrine of 
recollection" suggests that each individual should enquire within 
himself. He is his own centre and possesses the truth in himself. 
What is needed is that he should have the will and the per¬ 
severance to follow it up. The function of the teacher is not to 
teach but to help to put the learner in possession of himself. The 
qu^tioner has the true answer in himself, if only he can be 
delivered of it. Every man is in possession of the truth and is 
dispossessed of it by his entanglement in the objective world 
By identifying ourselves with the objective world, we are ejected 
or ^lenated from our true nature. Lost in the outer world 
the deeps. In transcending the object, physical and 
ment^, we find ourselves in the realm of freedom. 

nna^i: free from desires. Worry about daily needs about 
earning and spending money, disturbs meditation and takes us 
away from the life of the spirit. So we are asked to be free from 
desire and ^lety bom of it, from greed and fear. The seeS 

eerdVT psychic fetters and 

fwa?ah''^r'^ from all distractions and prejudices. He must put 

tofLilianTf"-^ ? preferences, vital aims, attachment 

isa^piritufrtJ'^^® for possessions. This freedom 

appetite fnr ^ rnatenal condition. We must control the 

self-cStfed if ^f o"® restless and 

possessiven^ one is dominated by feelings of pride, self-will or 
P veness. The Gtia pomts out that true happiness is inward. 

emotion mcotcS^'in fraS^Ti’ takes its origin from 

Poet savs- ‘T rarP • tranquillity. Rilke in his Letters to a Youne 

yourself Ind prXSrHrS,”? "'■er ?d'-ice than this, retire into 

} P he depths from which your life springs up.“ 
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It invites our attention to the manner of our life, the state of 
human consciousness, which does not depend on the outward 
machinery of life. The body may die and the world pass away 
but the life in spirit endures. Our treasures are not the things 
of the world that perish but the knowledge and love of God that 
endure. We must get out of the slavery to things to gain the 
glad freedom of spirit.* 

11 ^ucau dese praiisthdpya 

sthiram dsajiam dtmanah 
nd Hyucchritam nd 'Unlearn 
caildjindkuiotiaram 

(11) He should set in a clean place his firm seat, neither 
too high nor too low, covered with sacred grass, a deerskin 
and a cloth, one over the other. 

12 iatrai 'kdgram manah krtvd 

yutacitiendriyakriyah 
upavisyd 'sane yunjydd 
yogani dtmavisuddhaye 

(12) There taking his place on the seat, making his mind 
one-pointed and controlling his thought and sense, let him 
practise yoga for the purificatton of the soul. 

yoga here means dhyana yoga, meditation. To realize truth, 
man must be delivered from the clutches of practical interests 
which are bound up with our exterior and material life. The 
chief condition is a disciplined disinterestedness. We must 
develop the power to see things as a free undistorted intelligence 
would see them. For this we must get ourselves out of the w^ay. 
When Pythagoras was questioned why he called himself a philo- 

' To the rich man who said that he had kept all the command¬ 
ments, Jesus answered, "Yet lackest thou one thing: sell all that 
thou hast, and distribute unto the poor, and thou shalt have treasure 
in heaven." When Jesus saw that the rich man was very sorrowful, 
he said: "How hardly shall they that have riches enter into the 
Kingdom of Godl For it is easier for a camel to go through a needle's 
eye, than for a rich man to enter into the Kingdom of God." St. Luke 
xviii, 18-23. 
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sopher he gave the following story. He compared human life with 
the great festival at Olympia where all the world comes together 
in a motley crowd. Some are there to do business at the fair and 
enjoy themselves. Others wish to win the wreath in the contest 
and some others are merely spectators and these last are the 
philosophers. They keep themselves free from the urgencies of 
immediate problems and practical necessities. S. points out that 
the essential qualifications of a seeker of wisdom are a capacity 
to discriminate between the eternal and the non-etemal, detach¬ 
ment from the enjoyment of the fruits of action, terrestrial and 
celestial, self-control and an ardent desire for spiritual freedom.* 
For Plato, the aim of all knowledge is to raise us to the contem¬ 
plation of the idea^of good, the soiurce alike of being and knowing, 
and the ideal philosopher is one whose goal, at the end of a life 
lived to the full, “is always a life of quiet, of indrawn stillness, 
of solitude and aloofness, in which the world forgetting, by the 
world forgot, he finds his heaven in lonely contemplation of the 
good. That and that alone is really life.** “Blessed are the pure 
in heart for they shall see God.** This purification of the heart, 
citta^uddhi, is a matter of discipline. Plotinus tells us that “wis¬ 
dom is a condition in a being at rest.**^ 


13. samam kdyaiirognvam 

dhdrayann acalam sthirah 
sampreksya ndsikdgram svam 
diiai cd *ficivulokuyu7i 

body, head and neck, erect and stiU, 
tne tip of his nose, without looking around 
his eyes to wander). 


(13) Holding the 
looking fixedly at 
(without allowing 


bSt cta'lf^rfr 

De kept clean if the living image of God is to be installed in it 

on tt «p of 

the nose. A wandenng gaze is not a help to concentration. ^ 


a Enneads, IV, 4, 12. 
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14. praidntdimd vigatabhlr 

brahmacdrivraie sthitah 
manah samyamya maccitto 
yukta dsita matparah 

(14) Serene and fearless, firm in the vow of celibacy, subdued 
in mind, let him sit, harmonized, his mind turned to Me 
and intent on Me alone. 

hrahmacdrivrate sthitah: firm in the vow of celibacy. The 
aspirant for yoga must exercise control over sex impulses. Hindu 
tradition has insisted on brahmacarya from the beginning. In 
the Praina Up., Pippalada asks the seekers to observe brahma¬ 
carya for a year more at the end of which he undertakes to 
initiate them into the highest wisdom. In Chdndogya Up., Brahma 
taught Indra the knowledge of Reality after making him undergo 
brahmacarya for loi years. Brahmacarya is defined as abstinence 
from sex intercourse in thought, word and deed in all conditions 
and places and times.* The gods are said to have conquered 
death by brahmacarya and penance.^ In Jhdnasamkalinl Tantra, 
Siva says that true tapas is brahmacarya and he who practises 
it uninterruptedly is divine, not human .3 It is not ascetic celibacy 
that is meant by brahmacarya, but control. Hindu tradition 
affirms that a householder who controls his sex life is a brahmacari 

‘ Yajnavalkya writes: 

karmana manasd vdcd sarvdvasthdsu sarvadd 
sarvatra maithunatydgo brahmacaryam pracaksate, 

» brahmacaryena tapasd devd mrtyiim updghnata. Atharva Veda. 

3 na tapas tapa ity dhuh brahmacaryam tapottamam 
urdhvaretd bhaved yastii sa devo na tu mdnttsah. 

The difficulty of chastity is illustrated in the lives of many saints. 
St. Augustine used to pray: **Give me chastity and continence, offiy 
not yet." Confessio7is, Bk. VITI, Ch. VII. Rodin has the whole thing 
in a piece of sculpture called the Eternal Idol where a woman on her 
knees, but leaning backward, with body thrust fonvard and arms 
hanging loose receives between her breasts the bearded face of a man 
who kneels before her in servile longing for her embrace. There is 
hardly one man in a thousand who will not put aside his ideals, his 
highest vision, everything which for him represents God in order 
to get the woman he loves. In the opinion of many contemporaries 
chastity is a condition which is as selfish as it is dull. To them the 
Hindu emphasis on it may seem somewhat odd and exaggerated. 
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quite as tmly as one who abstains from sex altogether.* To be 
a celibate is not to deaden the senses and deny the heart. 

The qualities demanded for the practice of Yoga may be com- 
Evangelical counsels of Poverty, Chastity 
Md Ubedience by which we overcome the world, the flesh and 
the devil. 

The negative process of bringing all thoughts to a standstill 
nas tor Its positive side, concentration on the Self. livara- 
^ant hana \s, a recognized way in yoga discipline. The mind 
ecomes still but not vacant, for it is fixed on the Supreme 
ntaccxUah matparah. 

Only the single-visioned see the Real. Spiritual life is not 
prayer or petition. It is profound devoutness, silent meditation, 
he opening of the consciousness to the innermost depths of the 
which connect the individual self directly with the Divme 
Pnnciple. Those who learn this art do not require any exter^d 

aSS^the""" participatl in 

detachmlnt rr combine absorption with 

lotus on tho lake „Moh U unmffled by So 

15- ytinjann evani sadd 'tmdnam 
yogi niyatamdnasah 
sdntim WYvdnaparamdm 
'>naisamsthdm adhigacchati 

harmonizJd,^'attain?'to”Dea^^"th himself thus 

abides in Me peace, the supreme nirvana, which 

i6. na 'tyainatas tu yogo ’stt 
na cai 'kdntam anasnatah 
na ca ttsvapnasilasya 
jdgrato nai va cd *rjima 

also Mani!^ brahmacan nau bhavati vat dvijah. M.B. See 

and Tara as modelT^f ch^titv ^ ma* Draupadi 

called pancamaha/ianyd. Thomas Hard^^S^u? to 

as a pure woman Chastity is a conditiL of m“nd 
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(16) Verily, yoga is not for him who eats too much or 
abstains too much from eating. It is not for him, 0 Arjuna, 
who sleeps too much or keeps awake too much. 

We must be free from animal cravings. We must avoid excess 
in all things. Compare with this the middle path of the Buddliists, 
the golden mean of Aristotle. 

17. yuktdhdravihdrasya 

yiiktacestasya karmasu 
yukiasvap ndvabodhasya 
yogo hhavati duhkhahd 

(17) For the man who is temperate in food and recreation, 
who is restrained in his actions, whose sleep and waking 
are regulated, there ensues discipline (yoga) which destroys 
all sorrow. 

It is not complete abstinence from action but restraint in action 
that is advised. When the ego is established in the Self, it lives 
in a transcendent and universal consciousness and acts from that 
centre. 


The Perfect Yogi 

18 yadd viniyatam cittam 
dimany evd *vaiisthate 
nihsprhah sarvakdmebhyo 
yukta ity ucyaie tadd 

(18) When the disciplined mind is established in the Self 
alone, liberated from all desires, then is he said to be har¬ 
monized (in yoga). 

Complete effacement of the ego is essential for the vision of 
truth. Every taint of individuality should disappear, if truth is 
to be known. There should be an elimination of all our prejudices 
and idiosyncrasies. 

In these verses, the teacher gives the procedure by which 
the seeker can gain the experience of the Essential Self. In the 
ordinary experience of the outer or the inner world, the Self 
in union with the body is immersed in phenomenal multiplicity 
and remains veiled because of it. We should first of all empty the 
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soul of every specific operation, rid it of every image, of every 
particular representation, of every distinct operation of mind. 
This is a negative process. It may be thought that by draining 
our consciousness of every image, we end in a pure and simple 
nothingness. The teacher makes out that the negative process 
is adopted to apprehend the Pure Self, to achieve the beatific 
vision. The silence is made perfect and the void is consummated 
through this apparently negative but intensely vital mystical 
contemplation, involving a tension of the forces of the soul. It 
is an experience which transcends all knowledge, for the Self is 
not an object expressible in a concept or presentable to mind as 
an object. It is inexpressible subjectivity. 


19. yaiha dtpo nivdiastho 

ne *ngate so *pamd snirtd 
yogino yatacittasya 

yiihjato yogam dtmanah 

(19) As a lamp in a windless place flickereth not to such i-; 
The yogi’s thought is absorbed in the Atman. Fleeting glimnsec; 

20. yatro 'paramaie cittani 

'^tirtiddhant yo'gasevayd 
yutra cai *vd 'tmand 'imdnam 
/ . dtmani Uisyati 

practice of concentrati^^^^^^^ + restrained by the 

through the self and rejScJsb th^S; 

21. sukhant dtyantikam yai tad 

btiddhigrdhyam aitndriyam 
veih yatra na cai ‘vd ’yarn 
sthitai calati tattvatah 

wherem established, he no longer falls away from 
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See Katha Up., Ill, 12. While the Supreme is beyond percep¬ 
tion by the senses, it is seizable by reason, not by the reason 
which deals with sense data and frames concepts on their basis 
but reason which works in its own right. When it does so, it 
l)ecomes aware of things not indirectly, through the medium of 
the senses or the relations based on them, but by becoming one 
with them. All true knowledge is knowledge by identity.^ Our 
knowledge through physical contact or mental symbols is indirect 
and approximate. Rehgion is contemplative realization of God. 


22 yam labdhvd cd *param Idbham 
manyate nd 'dhikam tatah 
yasmin siliito na dtihkhena 
gurund 'pi vicdlyate 

(22) That, on gaining which he thinks that there is no 
greater gain beyond it, wherein estabhshed he is not shaken 
even by the heaviest sorrow; 


23. tarn vidydd duhkhasamyoga- 
viyogam yogasamjhiiam 
sa niscayena yoktavyo 
yogo 'nirvinnacetasd 


(23) Let that be known by the name of yoga, this discon¬ 
nection from union with pain. This yoga should be practised 
with determination, with heart undismayed. 


In verses 10-22 the intense fixation of the mind on its o jec 
with a view to liberation is taught. It is the repose of t e 1 era e 
spirit in its own absoluteness and isolation. The se rejoic^ 
the Self. It is the kaivalya of the Samkhya puni§a, g 
the GUd, it becomes identified with blessedne^ m o • . 

anirvinnacctasd: nirvedarahitena cetasd. b. e m P 
yoga without slackness of effort arising from the thought of pro- 

spective pain. 


* Madhusudana cites the verse. 

samadhinirdhufamalasra cetaso mveiUasy atjnani yal sukham bhavet 
na iakyate varnayit^riigtrd tada svayam tad antahkaravena grbyaU. 
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24. samkalpaprabhavdn kdmdms 
tyaktvd sarvdn aie^atah 
manasai *ve 'ndriyagrdmam 
viniyamya samantatah 

\vithout exception all desires bom of 
(se s ) will, restraining with the mind all the senses on every 


25. ianaih-ia 7 iair uparanted 

buddhyd dhriigrhttayd 
dtmasamstham nianah krtvd 
na kimcid api cintayet 

(25) Let him gain little by little tranquillity by means of 
on tne belt, let him not think of anything (else). 

26. yato-yato niicarati 

nianah cahcalam asthiram 
tatas-tato niyamyai *tad 
dtmany eva vaiam nayei 

Sd^waWet hSiriS wavering and unsteady mind 
of the SeKne to the control 

27. pra§antantanasam hy enam 

yogmam sukham uttamam 
tipaiti idntarajasam 

akalma^am 

mind is PeaSr whos^Son?”"^^ 

and has become one with God stainless 

brahmabhntam: one with Pnri u 
according to the rule of the vva<=n ’ behold 

Even as the wasp which is thrL^^^ ^^^‘^^^‘^^^kltanyaya. 

bee so intently that it h t thinks of the 

the upasaka (meditator) becompT^^^^^^^u 

tation (upasya). object of medi- 
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brahmatvam prdpiam. Sridhara.* 

Progress consists in the purification of body, life and mind. 
When the frame is perfected, the Light shines without any 
obstruction. 


28. yuhjann evam sadd Hmdnam 
yogi vigatakalma§ah 
sukhena brahmasamsparsam 
atyantam sukham ainute 

(28) Thus making the self ever harmonized, the yogin, 
who has put away sin, experiences easily the infinite bUss of 
contact with the Eternal. 

brahmasamsparsam: contact with the Eternal. God is no more 
a mere rumour, a vague aspiration, but a vivid reality with which 
we are in actual contact. Religion is not a matter of dialectic but 
a fact of experience. Reason may step in and offer a logical 
explanation of the fact but the reasoning becomes irrelevant, if 
it is not based on the solid foundation of fact. 

Besides, these facts of religious experience are universal, in 
space and in time. They are found in different parts of the world 
and different periods of its history, attesting to the persistent 
unity and aspiration of the human spirit. The illuminations of 
the Hindu and the Buddhist seers, of Socrates and Plato, of 
Philo and Plotinus, of Christian and Muslim mystics, belong to 
the same family, though the theological attempts to account for 
them reflect the temperaments of the race and the epoch. 

In the following verses the teacher describes the marks of the 
ideal yogin. His thought is subdued, his desire is cast off and he 
contemplates only the Self and is cut off from contact with pain 
and is at one with the Supreme Reality. 


29. sarvabhiiiasihani dtmdnaih 
sarvahhutdni cd Hmani 
Iks ate yogayuktdtmd 
sarvatra saniadarsaiiah 


* Nilakantha beheves that this state is one 
samadhi and quotes Yogabhdsya: yastv ekdgrecetast sadbhutamartham 
pradyotayati karmabandhandni iladhayaii nirodjiam abhimukh karoii 
ksinotiica kleidn sa samprajhdto yoga ity dhhydyate. 
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He whose self is harmonized by yoga seeth the Self 
abiding in all beings and all beings in the Self; everywhere 
he sees the same. 

Though, in the process of attaining the vision of Self, we had 
o retreat from outward things and separate the Self from the 
world, when the vision is attained the world is drawn into the 
e 1. On the ethical plane, this means that there should grow a 
G achment from the world and when it is attained, a return to 
1 , through love, suffering and sacrifice for it. 

sense of a separate finite self with its hopes and fears, its 
hhes and dislikes is destroyed. 


30. yo mam paiyati sarvaira 
sarvam ca mayi pasyati 
tasyd *}iam na pyanaiydmi 
sa ca me na pranaiyati 


(30) He who sees Me every where and 
not lost to him nor is he lost to Me. 


sees all in Me 


; I 


am 


that the impersonal one 

lost to him no? “he loaVSe'” T?' 

of the nrnfn,,.,^ reveals the experience 

God The mn of all things in One who is the personal 

the wider is universal. The deeper the self, 

in us we hem When we are one with the Divine 

with the whole stream of Ufe. 


31 


(31) The yogin 
abiding in all 
active. 


survabhutasthitam yo math 

bhajaly ekatvani dslhitah 
sarvatha vartamdno 'pi 
sa yogi mayi vartate 

who established in oneness, worships Me 
eings lives in Me, howsoever he may be 


^atever be his outer life, in his inward being he dwells in 
God. The true life of man is his inner life. 
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32. aimaupamyena sarvatra 

saynam pasyaii yo 'rjtcna 
sukham vd yadi vd diihkham 
sa yogi paramo maiah 

(32) He, 0 Arjuna, who sees with equality everything, in 
the image of his own self, whether in pleasure or in pain, 
he is considered a perfect yogi. 

Aima^aupamya means equality of others with oneself. Even 
as he desires good to himself, he desires good to all. He embraces 
all things in God, leads men to divine life and acts in the world 
with the power of Spirit and in that luminous consciousness. He 
harms no creature as, in the words of §., “he sees that whatever 
is pleasant to himself is pleasant to all creatures, and that what¬ 
ever is painful to himself is painful to all beings.”^ He does not 
any more shrink from pleasure and pain. As he sees God in the 
world, he fears nothing but embraces all in the equality of the 
vision of the Self. 


Control of Mind is Difficult but Possible 


arjuna uvdca 

33. yo yafh yogas ivayd proktah 
sdmyena madhusiidana 
etasyd 'ham na paiydmi 
cancalatvdt sthitim sthirdm 
Arjuna said: 

(33) This yoga declared by you to be of the nature of 
equality (evenness of mind), 0 Madhusudana (Krsna), I 
see no stable foundation for, on account of restlessness. 


34. cahcalam hi manah krsna, 

pramdthi halavad drdham 
tasyd 'ham nigraham manye 
vdyor iva suduskaram 


* yathd mama sukham istam 
yadi vd yacca duhkham mama 
prdnindm duhkham anistam 
ahinisaka ity arthah. 


thd sarvaprdnindm sukham anukuiam 
raiikulani anistam yathd tathd sarva- 
na kasyacit pratikulam dcaratt 
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(34) the mind is verily fickle, O Krsna, it is impetuous, 
strong and obstinate. I think that it is as difficult to control 


srtbhagavdn uvdca 
35 - dsamsayam mahdbdho 

mano durnigraham calam 
abhydsena tu kaunteya 
vairdgyena ca grhyate 

The Blessed Lord said: 

^ Mighty-armed (Arjuna), the mind is 
fficult to curb and restless but it can be controlled O Son 
Kunti (Ariuna), by constant practice and non-attachment. 

™p.se. can ^ co„.„SS Z“ra 

obstinacy and violence, 
shut our eyes to^he^ef^t*" nature. We are inclined to 

against the Light. TapasyVbwtatut'edeS!’ 

36. dsuthyutdlwund yogo 

du^prdpa iti me maiih 
vaiydtniand tu yatatd 
iakyo 'vdptum updyatah 

silks? ^ etc., what need is there of 

“*<■“ h up. 
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Arjuna asks what happens to the soul who attempts and fails. 

Defeat is temporary: He who starts well reaches the End. 

arjuna uvdca 

37. ayatih sraddhayo 'peio 

yogdc caliiafndnasah 
aprdpya yogasamsiddhim 
Mm gatim krsna gacchati 

(37) He who cannot control himself though he has faith, 
with the mind wandering away from yoga, failing to attain 
perfection in yoga, what way does he go, 0 Krsna? 

Arjuna's question refers to the future of those, who, when 
they die are not at war with Eternal Goodness though they are 
not disciplined enough to contemplate the splendour of Eternal 
Purity. Are the alternatives eternal heaven and everlasting hell 
as some believe or is there a chance for such individuals to grow 
towards perfection after death? 

38. kaccin no ’bhayavibhrastas 

chinndbhram iva nasyati 
apratistho mahdbdho 

vimudho brahmanah pathi 

(38) Does he not perish like a rent cloud, 0 Mighty-armed 
(Krsna), fallen from both and without any hold and 
bewildered in the path that leads to the Eternal ? 

Fallen from both, ito bhrastah tato bhrastah, is he left in a 
no man's world? Does he miss both this life and the life eternal? 
What happens to those numerous persons who have not succeede 
in pursuing the extremely difficult path of yoga to its en . re 
their exertions useless altogether? Is it any good beginnmg a 
course which one may not be able to complete? 


39 etan me samiayu'^ft krpici 
cheitum arhasy asesatah 
ivadanyah samiciyasyd sya 
chettd na hy upapadyaie 
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(39) Thou shouldst dispel completely this, my doubt, 
O Krsna, for there is none else than Thyself who can destroy 
this doubt. ^ 


inhhagavdn uvdca 
40. pdrtha nai *ve *ha nd *mtUra 
vindsas tasya vidyate 
na hi kalydnakrt kascid 
duYgatim tdta gacchati 

The Blessed Lord said: 

.(Arjuna), neither in this life nor hereafter 
ere destruction for him; for never does any one who does 
good, dear friend, tread the path of woe. 

come GodT" 

we make to knows our weaknesses and the efforts 

Eddiart says; •'iViou'dn' 

capacity, verily thin h intention, but only in 

Goethe: ‘‘“f ?H “ '>>' “Sht of God" 

tedemption.” ^ labours, him may we bring 

41. p^^pya pu^yakrtdm lokdn 
usitvd idivaiih samdh 
^ucindm irimatdm gehe 
yogabhrasto *hhijdyale 

away from yoga is again bom in’the houM of such’ aj'a " 

pure and prosperous. 

^ahatih: very many; not everlasting. 
uctndm.^ righteous. In VI, ii, cleanliness refers to the outer 
side; here inward purity is indicated.* 

labhv^‘^s!Lyin proktam bdhyam dbhyantaram talha mriia 

iaonyam smrtam bahyam. bhavaiuddU tatha'ntaram. 

Vyaghrapada quoted in Madhavaparaiara. 
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42, aihavd yogindm eva 

kiile bhavati dhlmatdm 
etad dhi durlabhataram 
loke janma yad tdrsam 

(42) Or he may be bom in the family of yogins who are 
endowed with wdsdom. For such a birth as this is more 
difficult to obtain in the world. 


43. tatra tarn buddhisamyoga^h 
labhaie paurvadehikam 
yatate ca tato bhuyah 

samsiddhau kunmanda^ia 

(43) There he regains the (mental) impressions (of union 
with the Divine) which he had developed in his previous 
life and with this (as the starting point) he strives again for 
perfection, 0 Joy of the Kums (Arjuna). 

Progress on the path to perfection is slow and one may have 
to tread through many lives before reaching the end. But no 
effort is wasted. The relations we form and the powers we acquire 
do not perish at death. They will be the -starting point of later 
developments. 


44. piirvdbhydsena tenai *va 
hriyate hy avaio *pi sah 
jijfidsur api yogasya 
sabdabrahmd Hivariate 


(44) By his former practice, he is carried on irresisti y. 
Even the seeker after the knowledge of yoga goes beyon 
the Vedic rule. 


iabdabrahma: Vedic rule. It refers to the Veda and theinjunc 
tions set forth in it. By practising the Vedic rule, 
to get beyond it. Cp. “Brahman is of two kinds, the labdabiahma 
and the other beyond it. When a person has become we verse 
in the ^abdabrahma, he reaches the Brahman eyon 

it.”* Then faith ends in experience, tongues shaU cease and 
doctrine shall fade away. The stimulus to rehgion is gener y 
> Maitrl Up,, VI, 22. Cp. also Vi^n^ Purdiia: iabdabrahniaxii 
nis 7 id(ah param brahmddhigacchati, VI, 5. ^ 
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supplied by the study of holy writ or participation in a cult. This 
is helpful until spontaneity becomes so great and absolute as to 
require no indirect help. Ordinarily the study of the Veda is a 
quickening influence. But when once we have the awakening 
which is sufficient unto itself, we need no external aid and so 
pass beyond §abdabrahma or any institutional guidance. One 
who proposes to cross a river needs a boat, but “let him no 
longer use the Law as a means of arrival when he has arrived.“ 
Maphima Nikdya, I, 135. R. takes ^abdabrahma to mean 
prakrti. 


45. prayatndd yatamdnas tu 
yogi samsuddhakilbisah 
anekajanmasamsiddhas 
tato ydti pardm gatim 


(45) But the yogi who strives with assiduity, cleansed of all 


perieS to reach the goal of 

him after deafVi ^ lessons of his effort will abide with 

he attains the^gSi Process in other lives until 

until aU hnm! ^ ^ purpose wiU not be accomplished 
and healinv die are redeemed by forgiveness, repentance 

Supreme EverJ^'^ restored into communion with the 

bu^eme. Every soul will be won back to God who created h;^ 

m His ovm image^ God's love ^vill finally resto:! intTha^y 

™ost rebelUous elements. TlieGihlgivesusa 
hopeful belief m the redemption of all. ^ ^ 


The Perfect Yogi 

46. tapasvibhyo ’dhiko yogi 

jhdnibhyo ‘pi mato ’dhikah 
karmibhyas cd 'dhiko yogi 
tasmdd yogi bhavd 'rjuna 

( 46 ) The yogin is greater than the ascetic; he is considered 
to be greater than the man of knowledge, greater than the 
man of ritual works, therefore do thou become a yogin 
OArjuna. J- b ■. 
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Here the teacher is making out that the yogin here described 
is superior to the tapasvin, who retires to the forest for per¬ 
forming severe fasts and arduous practices, to the jhanin who 
adopts the way of knowledge for obtaining release, with renun¬ 
ciation of action, to the karmin who performs the rites enjoined 
in the Vedas for obtaining rewards. The yoga which is said to 
be superior to the tapas, jnana and karma, has the best of all 
the three and includes devotion also. Such a yogin pours himself 
forth in utter worship of the Divine seated within the hearts of 
all and his life is one of self-forgetful service under the guidance 
of the Divine light. 

Yoga or union with God which is attained through bhakti is 
the highest goal. The next verse points out that even among 
yogins, the greatest is the devotee or the bhakta. 

Jnana here means iastrapdnditya or scriptural learning (§.) and 
not spiritual realization. 

47 yoginam apt sarvesdm 

madgatend ’ ntardtmand 
iraddhdvdn bhajate yo mam 
sa me yukiatanio matah 

(47) And of all yogins, he who full of faith worships Me, 
with his inner self abiding in Me, him, I hold to be the most 
attuned (to me in Yoga). 

After giving a long account of the yoga discipline, the obstacles 
to be overcome, the teacher concludes that the great yogin is le 
great devotee (bhakta). 

Hi . . . dhydnayogo ndma sastho 'dhydyah 

This is the sixth chapter entitled The Yoga of Meditation 
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CHAPTER VII 


God and the World 


God is Nature and Spirit 

iribhagavdn uvdca 

1. fnayy dsaktamandh pdrtha 

yogam yunjan maddirayah 
asamsayam samagram mdm 
yathd jiidsyasi tac chrmi 
The Blessed Lord said: 

(i) Hear then, O Partha (Arjuna), how, practising yoga 
with the mind clinging to Me, with Me as thy refuge thoii 
shalt know Me in full, without any doubt. 

wishes to give a complete or integral knowledge 
She wor?r“"’ Its manifestation m 

2. jndnam te ’ham savijhdnam 

idani vaksydmy aie^atah 
yaj jmtvd ne ’ha hhuyo ’nyaj 
jhdtavyam avasisyate 

Sesttion but also of Its varS 

rnamtestation The Supreme is in man and nature though these 
do not limit Him. ° 


3. manusydndm sahasresu 
kascid yatali siddhaye 
yatatdm api siddhdndm 
kaicin math vetti tattvatah 
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(3) Among thousands of men scarcely one strives for per¬ 
fection and of those who strive and succeed, scarcely one 
knows Me in truth. 

Another reading: yatatdm ca sahasrdndm: ‘'and of thousands 
of strivers.'' Most of us do not even feel the need for perfection. 
We grope along by the voice of tradition and authority. Of those 
who strive to see the truth and reach the goal, only a few succeed. 
Of those who gain the sight, not even one learns to walk and live 
by the sight. 


The Two 'Natures of the Lord 

4. bhumir dpo 'nolo vdyuh 

kham mano buddhir eva ca 
ahamkdra iti 'yam me 
bhinnd prakrtir astadhd 

(4) Earth, water, fire, air, ether, mind and understanding 
and self-sense—this is the eightfold division of My nature. 

prakrtih. Nature, which is identified with ^akti or maya,* the 
basis of the objective world.^ 

These are the forms which unmanifested nature, prakfti, takes 
when it becomes manifested. This is an early classification which 
later becomes elaborated into twenty-four principles. See XIII, 5 « 
The senses, mind and understanding, indriyas, manas and buddhi, 
belong to the lower, the material nature. For, according to the 
Sariikhya psychology, which is accepted by the Vedanta, they 
effect contact with objects and consciousness results only when 
the spiritual subject, purusa, illuminates them. When the se 
illumines, the activities of the senses, of mind and of underetan mg 
become processes of knowledge and objects become o jecs o 
knowledge. Ahamkara or the self-sense belongs to t e o ]ec 
side. It is the principle by which the ego relates objec s o ^ ® • 
It attributes to itself the body and the senses comected with it 
It effects the false identification of the body with the spmtual 
subject and the sense of‘T'' or “my is produced. 

• mdyakhya parameivari iaktir anirvacanlyasvabhdva trigummika. 
Madhusudana. ^, ,, 

^ jadaprapancopdddnabhiita. Nilakantha. 
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5. CLpare 'yam Has iv anydm 

prakrlim viddhi me pardm 
jtvabhuidm mahdbdho 
yaye *dam dhdryate jagat 

(5) This is My lower nature. Know My other and higher 
nature which is the soul, by which this world is upheld. 
O Mighty-armed (Arjuna). 

The Supreme is I^vara, the personal Lord o t the universe 
who contains conscious souls (ksetrajna) and unconscious 
nature (ksetra). The two are regarded as His higher (para) and 
lower (apara) aspects. He is the life and form of every being.^ The 
Universe Being of God includes the totality of the unconscious 
m His lower nature and the totality of the conscious in His 
higher. The einbodiment of the soul in body, life, sense, mind 
and understanding gives us the ego, which uses the material 
setting for its activity. Each individual has two sides the soul 
and the image, ksetrajna and ksetra. These are the two natSS 

thought of as etPi^oi ^ Primitive substance is 

will of God. For^^SLTv'l^''^ the 

pre-existent matter h,^ not from any 

The jiva is oT a ^et forth in this verse. 

integral undividrf rSS oTZI ’ The 

the multiplicitv of souls “to 

<»_nneapr'’esrioLlrao^‘:LtSr\trhlU"o?a"S^^ 

the the Self, the sovereign of all, the witness 

naLfe ^ souls as well as of the e^er productive 

■purusay atmamulaya midaprakrtaye namah ' ' 

IXV, VIII, 3,-X3. 

’ ^V, 7. ^ XIII, 16. 
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6. etadyonini bhutdni 

sarvdnt Hy tipadhdraya 
aham krtsnasya jagatah 
prabhavah pralayas iathd 

(6) Know that all beings have their birth in this. I am 
the origin of all this world and its dissolution as well. 

The world with all its becomings is from the Supreme* and 
at the time of dissolution is withdrawn into Him. Cp. Taittirlya 
Up., III. God includes the universe within Himself, projects it 
from and resumes it within Himself, that is, His own nature. 

7. maitah par alar am nd 'nyat 

kimcid asti dhanarhjaya 
mayi sarvam idam protayh 
suire manigand iva 

(7) There is nothing whatever that is higher than I, 0 
Winner of wealth (Arjuna). All that is here is strung on me 
as rows of gems on a string. 

There is no other higher principle than I^vara who effects 
everything and is everything. The existences of the world are 
held together by the Supreme Spirit even as the gems are by 
the string. 


8 . raso *ham apsu kaunteya 
prabhd 'smi iaiisuryayoh 
pranavah sarvavedesn 

sabdaii khe pauni^am nrsu 

(8) I am the taste in the waters, 0 Son of KuntI 
I am the light in the moon and the sun. I am the syllab e 
Aum in all the Vedas; I am the sound in ether and mannoo 
in men. 


9. punyo gandhah prihivydm ca 
tejas cd *smi vibhdvasau 
jivanam sarvabhiitesn 
tapas cd 'smi iapasvisu 


» Cp. XIV, 3, mama yonir mahad brahma. 
I, I, 6 and III, i, 3. aksaram bhutayomm . 
Brahma Sutra: yonis* caglyate. 1 , 4 . 7 * ^ 7 * 


See also Mundaka Up. 

. . puYusam bhutayonim 
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(9) I am the pure fragrance in earth and brightness in fire. 
I am the life in all existences and the austerity in ascetics. 

Cp. ‘Thou art Reality, the Divine Spirit, not material, not life¬ 
less. Thou art the life of the universe, the life of all creatures.'** 


10. Injam ntdm sarvahhutdndm 
viddhi pdrtha sandtanam 
biiddhir biiddhimatdm asmi 
tejas iejasvindm aham 


(ro) Know Me. 0 Partha (Arjuna), to be the eternal seed 

Tam ^ intelligence of the intelligent; 

1 am the splendour of the splendid. 


j-i.. oaiam oaiavatam ca nan^ 
kdmardgavivarjitam 
dharmaviruddho bhute^u 
kdmo ’smi bharatar§abha 

passion. In^beinl^^a^I *thp^^ strong (^void of desire and 
law. O Lord 

S- ■Usttoguishrs kama as desire 
tained.3 Desire as such^^^^^“ afiection for what one has ob- 
rooted out. The desire fnr desire requires to be 

Chd^tdogya a? refers to ^ wrong 

overlaid by what is unreal7a^t?"vin^ 

activities, if thpv VIII, 3. Our desires anH 

from the true spirituaf?e7rf'''rt°^ ‘lerive 

of the Divine will. ^ ^ y» become a pure overflowing 


12. ye cat ’va sdUvikd bhdvd 
rdjasds tdmasds ca ye 
matta eve 'ii tan viddhi 


riu tv ufiutH tesu te fuciyi 

* faJatSl najado na mrtopi va. 

> kamlh ^■rsnd i ^ praninam jivitam tathd 

aaman, rsj^a asanmkrsfesu visavesu 
J ragah. ranjana praptesu vi^aye^u 
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(12) And whatever states of being there may be, be they 
harmonious (sattvika), passionate (rajasa), slothful (tamasa) 

—know thou that they are all from Me alone. I am not in 
them, they are in Me. 

The author rejects the Sarhkhya doctrine of the independence 
of prakrti. He asserts that everything constituted by the three 
gunas is in no sense a self~dependent essence independent of God, 
but springs from Him alone. \Vhile He contains and comprehends 
all, they do not contain and comprehend Him. This is the dis¬ 
tinction between God and His creatures. They are all informed 
by the Divine but their changes do not touch the integrity of the 
Divine. He is not subject to any one else, while all things are 
subject to Him. 

The Modes of Nature Confuse Men 

13. tribhir gunamayair bhdvair 
ebhih sarvam idam jagat 
mohitani nd ’bhijdndti 

mdm ebhyah param avyayam 

(13) Deluded by these threefold modes of nature (gunas) 
this whole world does not recognize Me who am above them 
and imperishable. 

S. says that the Supreme expresses His regret that the world 
does not know Him, the Supreme Lord who is, by nature, eternal, 
pure, enlightened and free, the self of all beings, devoid of attri¬ 
butes; by knowing whom the seed of the evil of samiara is 

burnt up.‘ . f k 

We see the changing forms and not the Eternal Bemg of w c 
the forms are the manifestations. We see the shifting 
Plato’s dwellers in the cave see the shadows on the waU. uut w 
must see the Light from which the shadows emanate. 


14. daivt hy esd gunaniayl 

mama mdyd duratyayd 
mdm eva ye prafadyanie 
mdydm etdm tar anti te 

. a.M,a,n .pi 

mam. nibhijanati jagad ity anukroiam dariayatx bhagavan. 
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(14) This divine maya of Mine, consisting of the modes is 
hard to overcome. But those who take refuge in Me alone 
cross beyond it. 


datvt: divine^ Supernatural* or belonging to the supreme Lord.* 
mayam etdm taranti:i cross beyond the maya. They cross 
beyond the world of maya which is the source of delusion. 

R. inakes out that maya is that which is capable of producing 
marvellous effects. ^ 


The State of Evildoers 


j.p. na mam auskrttno mticihah 
prapadyante narddhamdh 
* mdyayd ’pahrtajhdnd 

dsuram bhdvam dsritdh 

of thLXSjf partake 

line nature of demons do not seek refuge in Me. 

will Me^of ^^ipreme, for their mind and 

seek to mt“fS em?e "0* 

and tamas in them. If we ront f ^ rajas 

action becomes ordered and sattva in us, our 

result of passion and ignorance^^lTSe^^'^i^K^^l*® 
we have to attain ftrctf fv. i* r the three gunas 

ethical, before we calico ° to bSoS 

cross the dualities and act spiritual level, we 

in us. We do not act then Z of the Spirit 

personal suflarin, bu. only JZ dLL*™“ 


Different Kinds of Devotion 
16. caturvidhd bhajante mdm 
jandh sukrtino ‘rjtina 
drto jijndsur arthdrthi 
jitani ca bharatarsabha • 

I Srldhara. 

daivi 
mu- 


Nhakaritha. kridato mamasamhandhiniyam 

cfirt «. so».s*«6«„<«,„4, 
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(16) The virtuous ones who worship Me are of four kinds, 
the man in distress, the seeker for knowledge, the seeker for 
wealth and the man of wisdom, O Lord of the Bharatas 
(Arjuna). 

sukrtinah: virtuous ones. Those who are disposed towards the 
higher life on account of their past virtuous conduct.* 

The afflicted, those in distress, who have suffered losses are 
one class. Those who are desirous of wealth, dhanakama (S.), who 
wish to improve their material position are another. The third 
group are devout and upright and wish to know the truth. They 
are on the right way. The fourth are the inanis, they who know. 
R. interprets jnana or wisdom as devotion to one alone, ekabhakti. 

M.B. speaks of four classes of devotees of whom three are 
phaiakdmd or desirous of rewards while the best are single-minded 
worshippers.* Others ask for favours, but the sage asks nothing 
and refuses nothing. He yields himself completely to the Divine, 
accepting whatever is given to him. His attitude is one of self- 
oblivious non-utilitarian worship of God for His own sake. 


17. te?dni jitdnt nityayukta 
ekabhaktir viiisyate 
priyo hi jiidnino ’tyartham 
aham sa ca mama priyah 

(17) Of these the wise one, who is ever in constant union 
with the Divine, whose devotion is single-minded, is the best. 
For I am supremely dear to him and he is dear to Me. 

So long as we are seekers, we are still in the world of duality 
but when we have attained wisdom, there is no duality. The sage 
unites himself with the One Self in all. 


18. uddrdh sarva evai He 

jndni tv dtmai ’va me matam 
dsthitah sa hi yuktdtmd 
mdm evd 'nuttamdm gatim 


X 


puYvajanmasu ye krtapunya jandh. ^ 

zatuYvidhd mama jand bhaktd evam hi ^ 

tesam ekantinah iresfha ye 341 , 33. 
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(i8) NoHe indeed are aU these but the sage, I hold, is verUy 
Myself. For being perfectly harmonized, he resorts to Me 
alone as the highest goal. 


uddrah sarva evai’te: noble indeed are all these We pray to 
avoid emotional suffering (artah), gain practical advLtages 
(artharthib^ obtain intellectual satisfaction (jijnasuh) or gain 
^dom (jnani). All these are noble. Even if we pray for material 
hings, turn prayer into a formal routine or use it as a mascot 
we recognize the reality of the religious sense. Prayer is the effort 
01 man to reach God. It assumes that there is an answering 
Presence m the world. If we ask, it shall be given to us. Through 

^ in our consciousness 

honS Sreed. our fears and 

a Lrmonv buildmg up of an integral personality, 

a harmony of body, mind and spirit. Slowly we feel that it k 

tfytS: ^ exaiZattas. 

the presence of cZi •' ^t becomes the practice of 

life. ThTiSM <1™“ 

He b. He Uve, to tte DiS “l <=»■> »tat 

dear to God. While the first thrPB°f ^ ^ is 

according to their ideas tb^ attempt to use God 

used according to His wiU Thpr<af°''^^+^ belong to God to be 
aU. II is posible X, wh "wf?e 'hem 

pray with such single-heartedness a we may 

of our agony. If such a prayer be aSer^d^?^^’ reheved 
the purpose of God whidi we Se f ’ thwarting 

The jnam, however has the blindness 

to see the pjan of’God and^ ask^for singleness of will 

not mme, be done.” ^ ^ ^ realization. "Thy will. 


19- ^<^hundm janmandm ante 
pUnavan mam prafadyate 
vdstidevah sarvam iti 
sa mahatma sudurlahhah 


(19) At the end of many lives the man • j 

to Me, knowing that Vasudeva* tthe 9ii ^^sdom resorts 

Such a great soul is ve^ diZlt to IS™'’ « 
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bahundm janmandm ante: at the end of many lives. The realiza¬ 
tion of the truth is a work of ages. One cannot expect to obtain 
the reward until one has sounded well the depths of experience 
in its varied complexity, and all this takes time. God lets the 
plant grow at its own pace. It takes nine months to make a 
natural baby and it will take a much longer time to make a 
spiritual one. The total transformation of nature is a long process. 

vdsiidevah sarvam: Vasudeva is all. Vasudeva is the lord of the 
life which dwells in all.^ God is all in virtue of His two natures. 

R. means by this phrase that “V^udeva is my all.” It refers 
to God’s imperishable majesty felt by the devotee who is humble 
and trustful. God is all while we are nothing. Like everything 
else, man cannot exist without God also existing at the same time. 
We trustfully resign ourselves to His hands confessing that He 
is all. It is a consciousness of humility towards God who is every¬ 
thing and who truly is. 

“Vasudeva is the cause of all.” Madhva. 

Other forms of entreaty and prayer are not without their value. 
They have their reward. 


Toleration 

20. kdmais tais 4 air hrtajndndh 
prapadyante 'nyadevatdh 
tam-tam niyamam dsthdya 
prakrtyd niyatdh svayd 

(20) But those whose minds are distorted by desires resort 
to other gods, observing various rites, constrained by their 
own natures. 


21. yo-yo ydm-ydm tanum bhaktah 
iraddhayd Wcitnm icchati 
tasya-tasyd 'caldm iraddhdm 
tdm eva vidadhdmy aham 

(21) ^^^latever form any devotee mth faith wishes to wor¬ 
ship, I make that faith of his steady. 

The Supreme Lord confirms the faith of each and grants the 
rewards each seeks. Exactly as far as the soul has risen in its 

» vusuti sarvasmin iti vdsuh, tasya devali. 
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struggle does God stoop to meet it. Even seers who were so 
profoundly contemplative as Gautama the Buddha and S. did 
the popular belief in gods. They were conscious 
of the mexpressibility of the Supreme Godhead as well as the 
in ni e number of possible manifestations. Every surface derives 

!vf shadow reflects the nature 

G su s ance. Besides, all worship elevates. No matter what 
we revere, so long as our reverence is serious, it helps progress. 


22. sa tayd iraddhayd yuktas 
tasyd *rddhanam lhate 
labhaie ca tatah kdmdn 
mayai ’va vihiidn hi tdn 

a propitiation of such 

being dtcfeedTy 

worship of the SuD^me-^ti!'^ Supreme; their worship is the 
Sridhara. ^ e, the giver of all rewards is the Supreme.' 


tad bhavaty alpaJedhasam 
aevan devayajo ydnti 

, . ^ ^^'’‘'-dhhaktd ydnti mam api 

^inds. S^woJshippeJr^f men of 

but My devotees come to Me to the gods 

of the'supreme Md 0^”°^ we resort 

results we seek, for the I, ^ "'o^ship. We realize the 

Vision. He accepts our is patient with our imperfect 

which We approach Him answers them at the level at 

even the illiterate devot^'.^f devotion is worthless. Gradually 
and grow into it Those highest good in the Divine 

dent Godhead which embmcr"^ ^be Transcen- 

and attain to the highest state fnt ^^P^ots realize 

■' sarvd apt ^ ^now- 

,,,,,,, 
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ledge, absolute in love and complete in will. All other goods are 
partial and limited and have a meaning only at lower levels of 
development. 


The Power of Ignorance 

24. avyaktarii vyaktim dpannam 
manyanie mdm ahiiddhayah 
paraph hhdvam ajdnctnio 
mamd *vyayam anuttamam 

(24) Men of no understanding think of Me, the unmanifest, 
as having manifestation, not knowing My higher nature, 
changeless and supreme. 

The forms we impose on the Formless are due to our limitations. 
We turn away from the contemplation of Ultimate Reality to 
concentrate upon imaginative reconstructions. All gods except 
the One Unmanifest Eternal are forms imposed on Him. God is 
not one among many. He is the One behind the ever changing 
many, who stands beyond all forms, the immutable centre of 
endless mobility. 


25. 7 id 'ham prakdiah sarvasya 
yoga 77 idydsamdvrtah 
77 tildho 'yam nd 'bhijd 7 idti 
loko 77 id 77 i ajarn avyayani 


(25) Veiled by My creative power (yogamaya) I am not 
revealed to all. This • ewildered world knows Me not, the 
unborn, the unchanging. 

yoga: S. means by it union of the three gunas: for Madhusudana 

it is sariikalpa or will. • + i 

The Supreme is not only in the world but beyond it. We mistake 

Him lor this or that limited form. out a 

Cp. Bhdgavata: "0 Lord, All pervading Supreme Self. Lord 
of Yoga, who is there in the three worlds, who can penetrate 
Thv mystery, know where, when, in what manner a^d m how 
many forms Thou engagest Thyself in sport?”' Only Pure Being 


ko vetti bhuman bhagavan paratman yogeivarotlr bhavatas Inlokyam 
kva va katham va.hati va kadeti vistdrayan krt^ast yogamayam. 
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is unmanifest, everything else belongs to the world of manifes¬ 
tation. 

26. vedd 'ham samailidni 

vartamdndn cd 'rjuna 
bhavisyd 7 ii ca hhiitdni 
mdm tu veda na kascana 

(26) I know the beings that are past, that are present, 
O Arjuna, and that are to come but Me no one knows. 

27. icchddvesasa 7 nuUhe 7 ia 

dvandvamohena bhdrata 
sarvabhutd 7 ii sammohaih 
surge ydnti paramfapa 

(27) All beings are born to delusion O Bharata (Arjuna), 
overcome by the dualities which arise from wish and hate, 
O Conqueror of the foe (Arjuna). 

The Object of Knowledge 

28. yesdm tv antagatam pdpam 

jandndm pnnyakarmandm 
te dvamdvamohanirmnktd 
bhajante mdm drdhavratdh 

(28) But those men of virtuous deeds in whom sin has come 
to an end (who have died to sin), freed from the delusion of 
dualities, worship Me steadfast in their vows. 

Sin is not the violation of a law or a convention but the central 
source of all finiteness, ignorance, the assertion of the indepen¬ 
dence of the ego which seeks its own private gain at the expense 
of others. When this sin is renounced, when this ignorance is 
overcome, our life is spent in the service of the One in all. In the 
process, devotion deepens and knowledge of God increases until 
it reaches the vision of the One Self everywhere. That is the Ufe 
eternal, release from birth and death. Tukaram says: 

“The self within me now is dead 
And thou enthroned in its stead 
Yea, this I, Tuka, testify. 

No longer now is *me' or 

» Macnicol: Psalms of the Maratha Saints (1919), p. 79. 
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29. jardmaranamoksdya 

mam diritya yatanti ye 
ie brahma tad viduh krtsnam 
adhydtmahi karma cd 'khilam 

(29) Those who take refuge in Me and strive for deliverance 
from old age and death, they know the Brahman (or Absolute) 
entire (they know) the Self and all about action 

adhydtmam is the reality underlying the individual self.* 

30 sddhibhutddhidaivam mdm 
sddhiyajnam ca ye viduh 
praydnakdle *pi ca mdm 
ie vidiir yuktacctasah 

(30) Those who know Me as the One that governs the 
material and the divine aspects, and all sacrifices, they, 
with their minds harmonized, have knowledge of Me even 
at the time of their departure (from here). 

We are not asked to remember at the time of departure certain 
speculative doctrines, but to know Him in all aspects, trust Him 
and worship Him. 

Certain new terms are used and Arjuna in the next chapter 
asks for their explanations. The Supreme is to be known not only 
in Itself but also in Its manifestations in nature, in objective and 
subjective phenomena, in the principle of works and sacrifice. 
The teacher explains them all briefly in the next chapter. 

Hi . . . jndnamjndnayogo ndma saptamo 'dhydyah 

This is the seventh chapter entitled The Yoga of Wisdom 
and Knowledge. 

* pratyagatmavxsayam vastu, S, 


P 
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CHAPTER VIII 


The Course oj Cosmic Evolution 


Arjuna Questions 
arjuna uvdca 

I. kim tad^ hrahma kim adhydimam 
kim karma ptirusoUama 
adhibhuiam ca kim prokiam 
adhidaivam kim ucyate 

Arjuna said; 

(i) What is Brahman (or the Absolute)? What is the Self 
and what is action, O the Best of persons? What is said to 
Sthe goXr’^ elements? What is called the domain 

What is present in the self (adhyatmam)? What is present in 

” “'e sacrifice (adhiy™ 

lo thL qialiL'LTh" The 

bemgs, all saciffices, all deities id all work. Se" foSrtf 
vaned expressions of the Supreme.* 


^•adhiyajnahkathamko’tra 

dehe ';min tnadhusudan i 
p‘yayd‘t}akdle ca katham 
jneyo 'si niyatdtmabhih 

at (he time of departure by the self-controUed? ' 
miS°dr' o' ‘o ‘ta spiritual. 


* mamaiva rupsnlarani. Abhinavagupta. 
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Krpia Answers 

irlbhagavdn uvdca 

3. dksaram brahma paramam 
svabhdvo ’dhydtmam ucyate 
bhiitabhdvodbhavakaro 
visargah karmasamjhitah ^ 

The Blessed Lord said; 

(3) Brahman (or the Absolute) is the indestructible, the 
Supreme (hi^er than all else), essential nature is called the 
Self. Karma is the name given to the creative force that 
brings beings into existence. 

svabhdva: Brahman assumes the form of jiva. Chap. XV, 7.* 

adhydtma: the lord of the body, the enjoyer.* It is the phase 
of the Divine which constitutes tlic individual self. 

Brahman is the immutable self-existence on which all that 
lives, moves and has its being rests. Self is the spirit in man and 
nature. Karma is the creative impulse out of which -life’s forms 
issue. The whole cosmic evolution is called karma. The Supreme 
undertakes it and there is no reason why the individual jiva 
should not take part in it. The Immutable which is above all 
dualities of sulsject and object, becomes, from the cosmic end, 
the eternal subject, adhyatma, facing the eternal object which is 
mutable in nature, prakrti, the receptacle of all forms, while 
karma is the creative force, the principle of movement. All these 
are not independent but are the manifestations of the One 
Supreme. The subject-object interaction which is the central 
pattern of the cosmos is the expression of Brahman, the Absolute 
Spirit which is above the distinctions of subject and object. 

Mdndukya Up. affirms that while the Absolute is indescribable, 
qualityiess,3 the living God is the ruler of the world, the in- 

■ svasya eva brakmtitfa eva amtatayd ilvaruper^a. bhavdndrh 
svabhdvah. Sridhara. 

* sa eva dtvidHath dehaut adklkrtya bhoktvtvena vartamdtio dhydhna- 
tabdena ucyate. Sridhara. 

3 adrstam, avyavaharyam, agrdhyam, alaksanani, acinlyam, avya- 
padeiyam, ekatmapratyayasaram. prapaiicopaiamam, idntam, iivam, 
advaitam. 7 
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dwelling soul.^ The distinction between Godhead and God, the 
Absolute and the Personal God, Brahman and I^vara, is clearly 
enunciated in this Upanisad. The personal God is the cosmic 
Lord, while Brahman is the supra-cosmic reality. 


4. adhibkutam k^aro bhdvah 
purusai cd *dhidaivatam 


adhiyajno'ham evd Hr a 
dehe dehabhrtdm vara 


(4) The basis of all created things is the mutable nature: 
the basis of the divine elements is the cosmic spirit. And 
the basis of all sacrifices, here in the body is Myself, O Best 
of embodied beings (Arjuna). 

Here again the author wishes us to possess an integral know- 
kdge of the Divine in all aspects. There is the Immutable Divine 
Brahman; there is the Personal God I^vara, the object of all 
devotion; there is the Cosmic Self, Hiranyagarbha the presiding 
deity of the cosnios, and the jiva the individual soul which 
partakes of the higher nature of the Divine and prakrti the 
mutable nature. See VII, 4 ff. . ic 

The Soul goes to that on which it is set at the Moment of 


5- dntakale ca mam eva 


yah prayati sa madbhdvam 
ydti nd ’sty atra sam^avnh 


smaran muktvd kalevaram 


111 me lasi moments only if 



previously also. 


we are devoted to Him 
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6. yarn-yam vd 'pi smaran bhdvarh 
tyajaty ante kalevaram 
tam-tam evai Hi kaunteya 
sadd tadbhdvahhdvitah 

(6) Thinking of whatever state (of being) he at the end gives 
up his body, to that being does he attain, 0 Son of Kunti 
(Arjuna), being ever absorbed in the thought thereof. 

sadd tad bhdva bhdvitah: ever absorbed in the thought thereof. 

It is not the casual fancy of the last moment but the persistent 
endeavour of the whole life that determines the future. 

tadbhdvahhdvitah: literally, made to become (bhdvita) in the con¬ 
dition [bhdva] of that. 

The soul goes to that on which its mind is set during the last 
moments. What we think we become. Our past thoughts deter¬ 
mine our present birth and our present ones will determine the 
future. 


7. tasrndt sarvesu kdle^u 

mdm anusmara yudhya ca 
mayy arpitamanobuddhir 
mdm evai '^yasy asamiayah 

(7) Therefore at all times remember Me and fight When 
thy mind and understanding are set on Me, to Me alone shalt 
thou come without doubt 

sarvesu kdlesu: at all times. Only then shall we be able to 
remember God in the critical last moments. Sridhara. 

mdm anusmara yudhya: remember Me and fight. It is not fight 
on the material plane that is intended here for it cannot be done 
at all times. It is the fight with the powers of darkness that we 
have to carry on perpetually. 

We must engage in the work of the world retaining our con¬ 
sciousness of Eternity, the brooding presence of the Unchanging 
God. "Just as a dancing girl fixes her attention on the waterpot 
she bears on her head even when she is dancing to various tunes, 
so also a truly pious man does not give up (his attention) to the 
blissful feet of the Supreme Lord even when he attends to his 
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many concerns.All actions of our lives are to be surrendered 
to God who encloses, penetrates and gives meaning to our lives. 
The mere remembrance of God purifies all work. Cp. ‘T bow to 
the Infallible. By thinking of Him or calling on His name, every 
defect in austerities, sacrifice and ritual is removed.*** 


8. abhydsayogayuktena 
cetasd nd ’nyagdmind 
paramam punisam divyam 
ydti pdrthd 'nucintayan 

(8) He who meditates on the Supreme Person with his 
thought attuned by constant practice and not wandering 
after anything else, he, O Partha (Arjuna), reaches the 
Person, Supreme and Divine. 

It is not death-bed repentance that will save us but constant 
practice and unwavering dedication to the Supreme. 


9. kavim purdnam anuidsitdram 

anor aniydmsam anusmared yah 
sarvasya dhdidram acintyarupam 
ddityavarnam tamasah parastdt 


(9) He who meditates on the Seer, the ancient, the ruler 
subtler than the subtle, the supporter of aU, whose form is 
beyond conception, who is suncoloured beyond the darkness 


See Svetdsvatara Up., Ill, 18. 

kavi. seer. It is taken to mean omniscient.3 

relationless, immutable Abso¬ 
lute but of I^vara, the Personal God, Seer, Creator and Ruler of 
the cosmos. He is the light opposed to darkness. 4 


P^nkhanupunkhavisayan upasevamano 
antrona muncati muktmdapadaravindam 
^^^tgttavddyakalitd navahanigatdpi 
I c kumhha pariraksana dhir nafiva. 

tarn vnH ndmoktya tapoyajnakriyadisu nyunam sampuma- 

ram yah sadyo vande tarn acyutam. 

^ kavim krantaday^inam sarvajnam. S. 

4 prakd^arupatvena tamovirodhinam. Madhusudana. 
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10. praydnakdle manasd 'catena 

bhaktyd yukio yogabalena cai *va 
bhruvor madhye prdnam dvesya samyak 
sa tarn param purusam upaiii divyam 

(lo) He who does so, at the time of his departure, with a 
steady mind, devotion and strength of yoga and setting 
well his life force in the centre of the eyebrows, he attains 
to this Supreme Divine Person. 

Apparently this practice is possible only for those who choose 
the moment of death by the power of yoga.* 

II yad aksara^h vedavido vadanti 
visanti yad yatayo vitardgdh 
yad icchanio brahmacaryam caranti 
tat te padam samgrahena pravaksye 

(it) I shall briefly describe to thee that state which the 
knowers of the Veda call the Imperishable, which ascetics 
freed from passion enter and desiring which they lead a 
life of self-control. 

See Katha Up., II, 15. “The word which all the Vedas rehearse, 
and which ail austerities proclaim, desiring which men live the 
life of religious studentship—that word to thee I briefly declare." 
Theists look upon it as the highest heaven “the highest place of 
Visnu." visnoh paramam padam. 

12. sarvadvdrdni samyamya 
mano hrdi nirudhya ca 
murdhny ddhdyd Hmanah prdnam 
dsthito yogadhdrandm 

(12) All the gates of the body restrained, the mind confined 
within the heart, one's life force fixed in the head, established 
in concentration by yoga. 

The body is called the ninegated city: V, 13. The mind which 
is confined within the heart means the mind whose functions are 
checked. The yoga ^astra tells us that the soul which passes from 
the heart through susumnanadi to the brahmarandhra in the 
head and thence goes out, becomes one with the Supreme. 

' yogendnte tanu tyajdm. Kalidasa: Raghuvam^a. /. 8. 
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13. amn ity ekdksaram brahma 
vydharan mdm anusmaran 

yah praydti tyajan deham 
sa ydti paramdm gatim 

(13) He who utters the single syllable Aum (which is) 
Brahman, remembering Me as he departs, giving up liis 
body, he goes to the highest goal. 

Aum stands for the inexpressible Absolute. 
mdm anusmaran: remembering Me. The highest state can be 
obtained through the worship of God, according to the Yoga 
Sdtra,^ 

14. ananyacetdh satatam 

yo mdfh smarati nityaiah 
tasyd *ham sulahhah pdrth 'a 
nityayuktasya yoginah 

(14) He who constantly meditates on Me, thinking of none 
else, by him who is a yogin ever disciplined (or united with 
the Supreme), I am easily reached. 


15. mdm upetya punarjanma 
duhkhdlayam asdsvatam 
nd *pnuvanti mahdimdnah 
samsiddhim paramdm gatdh 


(15) Having come to Me, these great souls do not get back 
to rebirth, the place of sorrow, impermanent, for they have 
reached the highest perfection. ^ 

See note on IX, 33. 


16. d brahmahhuvandl lokdh 
punardvartino 'rjuna 
mdm upetya tu kaunteya 
punarjanma na vidyate 

mblrtT of Brahma downwards, all worlds are 

Swa roaohing Me, 0 Son of 

Kunti (Arjnna), there is no return to birth again. 

Ali the worlds are subject to change.^ 

* samddhisiddhir tsvarapranidhandi, 

^ punardvartinah kdlaparicchinnatvat. §. 
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17. sahasrayiigaparyantam 

ahar yad brahmano viduh 
rdtrim yugasahasrdntd^h 
te liordtravido jandh 

(17) Those who loiow that the day of Brahma is of the 
duration of a thousand ages and that the night (of Brahma) is 
a thousand ages long, they are the knowers of day and night. 

Day is the period of cosmic manifestation and night of non¬ 
manifestation. These are of equal length of time and alternate. 

18. avyakidd vyaktayah sarvdh 

prabhavanty ahardgame 
fdirydgUme praliyante 
tatrai 'vd 'vyaktasamjhake 

(18) At the coming of day, all manifested things come forth 
from the unmanifested and at the coming of night they 
merge in that same, called the unmanifested. 

Here the unmanifested is prakrti. 

19. bhutagrdmah sa evd 'yam 

bhutvd-bhutvd praltyate 
rdtrydgame 'vasah pdriha 
prabhavaty ahardgame 

(19) This very same multitude of existences arising again 
and again merges helplessly at the coming of night, 0 
Partha (Arjuna), and streams forth into being at the coming 
of day. 

This periodic emergence and dissolution of aU existences does 
not affect the Lord of all existences. 

20. paras tasmdt tu bhdvo 'nyo 

'vyakto 'vyaktdi sandtanah 
yah sa sarvesu bhuiesti 
nasyatsii na vinasyati 

(20) But beyond this unmanifested, there is yet another 
Unmanifested Eternal Being who does not perish even 
when all existences perish. 
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It is the Supracosmic Unmanifested which is changeless and 
eternal, in the midst of all changes. Two types of unmanifested 
are sometimes distinguished, an unmanifested (avyakta), into 
which all unredeemed beings enter, and the supercosmic avyakta, 
called also siiddhatattva which is imperceptible to the ordinary 
mind into which the redeemed souls enter. The perpetual rhythm 
of day and m'ght is on all cosmic beings which cannot last for 
ever. Beyond the cosmic process is the Supreme Unmanifested 
Brahman, the highest goal. Those who attain It pass beyond day 
and night. 


21. avyakto 'k^ara ity ukias 

tarn dJmh paramdm gaiim 
yam prdpya na nivartante 
tad dhdma paramam mama 

(21) This Unmanifested is called the Imperishable. Him they 
speak of as the Supreme Status. Those who attain to Him 
return not. That is My supreme abode. 


We escape from the cycle of birth and death or cosmic mani¬ 
festation (prabhava) and non-manifestation (pralaya). Even to 
reach the status of the Indefinable Absolute whose status goes 
beyond the cosmic manifestation, we have to offer our whole 
personality to the Supreme. Even the supracosmic condition of 
the Eternally Unmanifest can be won through bhakti or devotion 
By union with Him of our whole conscious being we reach 
the perfect consummation. The supreme abode of the person^ 
God. Hvara, is Parabrahma, the Absolute: see also VIII f 


22. puru^ah sa parah pdrtha 

bhaklyd labhyas tv ananyavd 
yasya ntahsthdni bhutdni 
yena sarvam idam tatam 

(22) This is the Suoreme Por«nn n n- ±-i 

in whom aU existences abide and ’ hP (Arjuna), 

pervaded (who) can, be eald K? 

devotion. ’ unswerving 
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The Two Ways 

23. yatra kale tv andvrttim 

dvrttim cai *va yoginah 
pray did ydnti tarn kdlam 
vaksydmi bharatar^abha 

(23) Now I shall declare to thee, 0 Best of Bharatas (Arjuna), 
the time in which yogins departing, never return and also 
that wherein departing they return. 

24. ag 7 tir jyotir ahah iukldly 

sanmdsd uttardyanam 
tatra praydtd gacchanti 
brahna brahmavido jandh 

(24) Fire, light, day, the bright (half of the month), the six 
months of the northern path (of the Sun), then going forth 
the men who know the Absolute go to the Absolute. 

25. dhumo rdtris tathd krsnah 

^annidsd dak^indyanam 
tatra cdndramasam jyotir 
yogi prdpya nivartate 

(25) Smoke, night, so also the dark (half of the month), the 
six months of the southern part (of the Sun), then going 
forth, the yogi obtains the lunar light and returns. 

Our dead ancestors (pitris) are said to live in the world of the 
moon and remain there till the time of their return to earth. 

26. iuklakrpie gatl hy ete 

jagatah idivate mate 
ekayd ydty andvrttim 
anyayd 'vartate ptinah 

(26) Light and darkness, these paths are thought to be the 
world's ev rlasting (paths). By the one he goes not to return, 
by the other he returns again. 

Life is a conflict between light and darkness. The former makes 
for release and the latter for rebirth. The author here uses an old 
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eschatological belief to illustrate a great spiritual truth, that those 
who are lost in the night of ignorance go by the path of ancestors 
and are subject to rebirth and those who live in the day of illu¬ 
mination and tread the path of knowledge obtain release from 
rebirth. 


27. nai He srti pdrtha jdnan 

yogi muhyaii kaicana 
tasmdt sarvesti kdlesu 
yogayiikto bhavd Wjuna 

(27) The yogin who knows these paths, O Partha (Arjuna), 
IS never deluded. Therefore, at all times, O Arjuna. be thou 
firm m yoga. 

Et^^undertake, do not lose the thought of the 

28. vede?u yajne?u tapahsu cai ’va 

dane?u yat punyaphalam pradistam 
atyeh tat sarvam idam viditvd 
yogi par am sthdnam upaiti cd ’dyam 

ifmSioSis ft' 

sacriSces, auslerities 

and primal status. ^ ^ attains to the supreme 

Of the Vedaa, sacrMces, 

Yogi Who soa^^hejo^d 

ily. ak,arabrah„u.y.,, « 

T Chapter entitled Th v 

Imperishable Absolute. ^ ntitied The Yoga of the 
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The Lord is more than His Creation 

The Sovereign Mystery 

irtbhagavdn iivdca 

1. idam tn te guhyatamam 

pravaksydmy anasiiyave 
jhdnam vijndnasahitam 
yaj jhdtvd moksyase 'inhhdi 

The Blessed Lord said: 

(1) To Thee, who dost not cavil, I shall declare this pro¬ 
found secret of wisdom combined with knowledge, by 
knowing which thou shalt be released from evil. 

vijiidnasahitam, annhhavaynktayn, S. We take jhana, however, 
as meaning wisdom and vijhana as detailed knowledge. If the 
former is metaphysical truth, the latter is scientific knowledge. 
We have at our disposal these different and complementary means 
of obtaining truth, an intuitive as well as an intellectual expan¬ 
sion of the human mind. We must acquire wisdom and knowledge, 
penetration of reality and a profound grasp of the nature of 
things. The philosophers prove that God exists but their know- 
edge of God is indirect; the seers proclaim that they have felt 
the reality of God in the depths of their soul and their knowledge 
is direct.* See III, 41; VI, 8. 

2. rdjavidyd rdjaguhyarh 

pavitram idam uttamam 
pratyaksdvagamam dharmyarh 
susukham kartum avyayam 

(2) This is sovereign knowledge, sovereign secret, supreme 
sanctity, known by direct experience, in accord with the 
law, very easy to practise and imperishable. 

rdjavidyd, rdjagnhyam; literally king-knowledge, king-secret, 
the greatest wisdom, the greatest secrot. 

* asti brahmeti ced veda paroksam jndnam eva tat 
aham (or asmi) brahmeti ced veda aparoksam tad ucyate. 
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pratyaksdvagamam. It is not a matter for argument but is 
verified by direct experience. It is knowledge by acquaintance 
and not by description, hearsay or report. The truth is there 
shining by its own light, waiting to be seen by us, if the obstruct¬ 
ing veils are removed. The Supreme is to be seen by one as one's 
own self, through one's developed and purified intuition.* Cp. 
pratihodhaviditam, 

Kena Up,, II, 12. 


3. airaddadhdndh puru^d 

dharmasyd *sya paramtapa 
aprdpya mam nivariante 
mriyiisamsdravartmani 

(3) Men who have no faith in this way, not attaining to Me, 
O Oppressor of the foe (Arjuna), return to the path of 
mortal living (saihsara). 

The sovereign knowledge is the identity of Krsna, the Incarnate 
Lord, with Brahman the source of all. Final illumination will 
dawn on us if we worship the Incarnate with this knowledge. The 
direct contemplation of the Absolute is more difficult. Because 
Arjuna is a man of faith, he is taught this secret. The faithless 
who do not accept it, do not gain release but return to birth a^ain 
The faith demanded is the faith in the reality of saving wisdom 
and man's capacity to attain it. The first step to grow into fh. 
freedom of the Divine is faith in the Godhead in us.wWch supports 
our bemg and action. When we surrender ourselvU tn * 

Divine, the practice of yoga becomes easy. ^ 

4 - mayd tatam idam sarvam 
Jdgud dvyuktumuytinS. 
nialsthdni sarvabhfUdni 
na cd ’ham tesv avasthitah 

manifested form AU “betaes trough My un 

in them. but I do not abide 

yogavaii^fha, VI, ii8. 4. 
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See VII, 12. 

This whole universe owes its being to the Transcendent Godhead 
and yet the forms of this universe do not contain or express Him 
adequately. His absolute reality is far above the appearance of 
things in space and time. 

5. na ca matsihdni hhutdni 

pasya me yogam aisvarayn 
hhulahhrn na ca bhuiaslho 
mania Hmd hhutahhdvayiah 

(5) And (yet) the beings do not dwell in Me; behold My 
divine mystery. My spirit which is the source of all beings 
sustains the beings but does not abide in them. 

yogani aiivaram: divine mj*stery. The explanation of the rise 
of the limited phenomenal universe out of the Absolute Godhead 
is traced to the power of the Divine. The Supreme is the source 
of all phenomena but is not touched by them. That is the yoga 
of divine power. Though He creates existences, God transcends 
them to such a de^ee that we cannot even say that He dwells 
in them. Even the idea of immanence of God is, strictly speaking, 
untenable. All existences are due to His double nature but as 
His higher proper nature is atman which is unconnected with the 
work of prakrti, it is also true that beings do not dwell in Him 
nor He in them. They are one and yet separate. 

“The jiva or the embodied self, bearing the body and main¬ 
taining it, remains clinging to it by ahaihkara or self-sense. Unlike 
the jiva, I, though bearing and maintaining all beings, do not 
remain in them, since I am free from ahaihkara or self-sense." 
Siidhara. 

The Gltd does not deny the world, which exists through God 
and has God behind, above and before it. It exists through 
Him who, without the world, would yet be in Himself no less 
what He is. Unlike God, the world does not possess its specific 
existence in itself. It has therefore only limited and not absolute 
being. The teacher inclines not to pantheism which asserts that 
everything is God but to panentheism that denotes that every¬ 
thing subsists in God. The cosmic process is not a complete mani¬ 
festation of the Absolute. No finite process can ever finally and 
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fully express the Absolute, though this world is a living mani¬ 
festation of God. 


6. ya hd 'kdiasthito ni'yam 
vdytih sarvatrago mahdn 
athd sarvdni bhuidni 
matsthdnl Hy upadhdraya 


(6) As the mighty air moving everywhere ever, abides in the 
etheric space (aka^a), know thou that in the same manner 
all existences abide in Me. 

Space holds them all but is touched by none. 

The teacher gives here an analogy. The space is the true 
universal, all-pervading infinite background on which aerial 
phenomena take place, but its nature is stable and immutable. 
So also the Infinite Self is one, not many. Though it is immutable 
being, it is the support of all that moves. It is not con¬ 
tained in any of the moving entities which are all ultimately 
dependent on the Self. And yet the Self supports the many. Air 
exists in space but it does not consist of space and has nothing 
essentially in common with it. It is only in such a sense that we 
can say things exist in God. 

God's utter transcendence, which is later developed bv 


-^ religious intuition. 



7. sarvabhiUdni kaun ya 
prakriim yanti maniikdm 
Halpaksaye punas tdni 
kalpddau visrjdmy aham 



pass into nature 
cle; and at the 
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8. prakrtirii svdm avasiabhya 
visrjdmi punah-ptinah 
hhutagrdmam imam krtsnam 
avasam prakrtcr vasal 

(8) Taking hold of nature which is My own, I send forth 
again and again all this multitude of beings which are 
helpless, being under the control of nature (prakrti). 

The unmanifested nature when lit up by the Unmanifested Self 
produces the objective universe with its different planes. The 
order and nature of development are determined by the seeds 
contained in nature. Only the Divine Self must talve hold of it. 

The ego is subject to the law of karma and is therefore helplessly 
obliged to take embodiment in the cosmic life. In IV, 6, it is said 
that^ the Divine assumes birth through His own ma3'a, dimamd- 
yayd. Human souls are not lords of their action. While they are 
subject to nature, the Supreme controls nature and is not help¬ 
lessly driven by prakrti through ignorance. In both cases, the 
means of^ creation is ma^^a. In the divine embodiment, it is 
yogamaya, atmamaya, prakrti which is filled with the light and 
joy of the Supreme and acts under His control. In human 
embodiment, it is avidya maya. The human soul is entangled 
in ignorance and is helplessly bound in its work, through its 
subjection to prakrti. 

y. na ca mdm tdni karmdni 
nibadhnanti dhanamjaya 
iiddsinavad dstnam 
asaktam tesii karmasn 

(9) Nor do these works bind Me, O winner of wealth (Arjuna), 
for I am seated as if indifferent, unattached in those actions. 

1 hough the Supreme controls creation and dissolution, as their 
spirit and guide. He is not involved in them tor He is above the 
procession of cosmic events. As it is the work of the nature which 
belongs to God, He is to be regarded as immanent in it, and yet 
in His supracosmic side, He exceeds the cosmic series of things 
and events. God is thus unweariedly active in the play of the 
universe and yet above the universe and free from its laws. The 
Self is not bound by the cosmic wheel which it projects. Countless 

Q 
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individuals are bom, grow, strive and suffer, die and come to birth 
again but the Self is for ever free. They reap the fruits of their 
actions and are bound by their past acts but He is ever free. 
This evolution proceeds at the cosmic dawn and is withdrawn 
at the cosmic night. 


10. 7 nayd 'dhyaksena prakrtih 
silyaie sacardcaram 
hetund 'nena kaunteya 
jagad viparivartate 

(10) Under My guidance, nature (prakrti) gives birth to all 
things, moving and unmoving and by this means, O Son of 
Kunti (Arjuna), the world revolves. 


Krsna is here represented as the Supreme Self who pervades 
the universe,_who supports all beings and yet is transcendent and 
unaffected. Anandagiri advises that we should not raise the 
question of the purpose of creation. “We cannot say that it is 
meant for the enjoyment of the Supreme; for the Supreme really 
enjoys nothing. It is a pure consciousness, a mere witness. And 
there is no other enjoyer for there is no other conscious entity 
. . . nor is creation intended to secure moksa for it is opposed 
to moksa. Thus neither the question nor an answer to it is pos¬ 
sible and there is no occasion for it, as creation is due to the 
maya of the Supreme.” Cp. Rg. Veda: “Who could perceive (itl 
directly and who could declare whence born and why this 
vanegated creation? » ^ 


Devoiiofi to the Supreme brings its 
devotions bring lesser rewards 


great reward: lesser 


II. 


avajdnanti mdm miidhd 
mdnnshh tammi diritam 
param bhdvam ajdnanto 
mama bhutamahesvaram 


deluded despise Mp rinri • u 

knowing My higher nature as Lord of a"u exSces”'^''’ 
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We see only the outward human body and not the Divine in 
it. We see the outer appearance, not the inner reality. To recog¬ 
nize God in His earthly disguise means effort. Unless we turn 
our entire existence towards the Eternal, transcending the limits 
of phenomenal nature and recover the greater consciousness 
by which we can live in the Divine, we will be a prey to finite 
fascinations. 

Image worship is to be used as a means to the Divine; other¬ 
wise it is faulty. In the Bhdgavata the Lord is represented as 
saying “I am present in all beings as their soul but ignoring My 
presence, the mortal makes a display of image worship.*'^ 

12. moghdsd moghakarmdno 
moghajndnd vicetasah 
rdksastm dsimm cai *va 
prakrtim mohinlm sritdh 

(12) Partaking of the deceptive nature of fiends and demons, 
their aspirations are vain, their actions vain and their 
knowledge vain and they are devoid of judgment. 

rdksastm: fiendish; those who are dominated by tamas and 
who indulge in acts of cruelty. 

dsnrlm: demoniac; those dominated by rajas and qualities of 
ambition, greed and the like. Sridhara. 

They cling to the world of transient forms and are victims of 
the deceitful nature (mohini prakrti) and disregard the under¬ 
lying Reality. 


13. tnahdimdnas tu mdni pdrtha 
daivim prakrtim diritdh 
bhajanty ananyamanaso 
jndtvd bhutddi?n avyayam 

(13) The great-souled, O Partha (Arjuna), who abide in 
the divine nature, knowing (me as) the imperishable source 
of all beings, worship Me with an undistracted mind. 

Deceitful nature, mohini prakrti is contrasted with Divine 
nature, daivl prakrti. If we are of the demoniac nature, we live 

' aharh sarvesu bhutesu bhutdima avasthitah 
tarn avajiiaya mam martyah knriUe arcdvidambanam. 

Ill, 29, 21. 
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in our separate ego consciousness, and make that the centre of 
our activities, and get lost in the fruitless cycle of saihsara and 
miss our true destiny. On the other hand, if we are of a divine 
nature, we open out to our true self-awareness, our whole nature 
is turned towards the Divine and our whole life becomes a con- 
tinuous adoration of the Supreme. The endeavour to possess the 
Divine in knowledge and realize It in life succeeds and we act 
in a dedicated spirit. 

14. sataiam kirtayanto mam 
yaianiai ca drdhavratdh 
namasyantas ca mam bhakiyd 
nityayiiktd updsate 

(14) Always glorifying Me, strenuous and steadfast in vows, 
bowing down to Me with devotion, they worship Me ever 
disciplined. 

(13) bhaktya . . . nityayuktah. These words indicate how 
Md worlT* perfection is a combination of knowledge, devotion 


15* jndnayajnena cd 'py anye 
yajanto mdm updsate 
ekatvena prthaktvena 
hahudhd visvatomukham 


(15) sacrifice with the sacrifice of wisdom and 

SdS -S'! 


"""I*""'" 

thinks that Advaita, Dvaita and v 5 L- f Tilak 

Men worshin the r Vi^istadvaita are meant. 

all existences and at the s^e 

tne same time as separate from them. 

Nilakantha savs* i 

abheden axipanisadah.'pHhaktvena avaH ^^^Savdn vasudeva ity 

prdkrtah, anye punar bahudha bahuhl^h-''°'^° svamtli buddhyd 

dvdrairyat kincid drstam tad 

tan ndmaiva . . . yad uktarii bhuitarh tat 

viivatonmkham yatha sydt tathd mam upasau ""^ ttypitam evety evarii 
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16. aham kratiir aham yajhah 

svadhd ham aham ausadham 
mantro ham aham evd 'jyam 
aham agnir aha^h hntam 

(16) I am the ritual action, I am the sacrifice, I am the 
ancestral oblation, I am the (medicinal) herb, I am the 
(sacred) hymn, I am also the melted butter, I am the fire 
and I am the offering. 

Ausadha or herb stands tor the food of all creatures.^ The 
Vedic sacrifice is interpreted as an offering of our whole nature, 
an entire selfgiving to the Universal Self. What we receive from 
Him, we give back to Him. The gift and the surrender are both 
His. 

17. pita ham asya jagaio 

mdtd dhdtd pitamahah 
vedyam pavitram aumkdra 
rk sdma yajur eva ca 

(17) I am the father of this world, the mother, the supporter 
and the grandsire. I am the object of knowledge, the purifier. 
I am the syllable Aum and I am the rk, the sama and the 
yajus as well. 

18. gatir bhartd prabhtih sdk^t 

nivdsah saranam suhrt 
prabhavah pralayah sthdnam 
mdhdnam bijani avyayam 

(18) (I am) the goal, the upholder, the lord, the witness, the 
abode, the refuge and the friend. (I am) the origin and the 
dissolution, the ground, the resting place and the im¬ 
perishable seed. 

Cp. 'T take refuge in the Buddha. He is my refuge.*'^ 

19. iapdmy aham aham varsam 

nigrhndmy utsrjdmi ca 
amrtam cai *va mriyns ca 
sad asac cd 'ham arjiina 

* ausadham sarvaprdnibhir yad adyate tad ausadhakahdavdoyam. §. 
^ huddham iaranarh gacchdmi e$a me karaxiatn^ 
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(19) I give heat; I withhold and send forth the rain. I am 
immortality and also death, I am being as well as non- 
being, O Arjuna. 

^P- y^da: yasyachdyd amytam yasya mytyuh: 

Sat is the absolute reality and asat is the cosmic existence and 
the Supreme is both. He is being when manifested and non-being 
when the world is unmanifested.* 

R. explains sat as present existence and asat as past and future 
existence. 

The main idea is that the Supreme Lord grants our prayers 
in whatever form we worship Him.^ 


20. traividyd mam so 7 napdh piitapdpd 

yajhair istvd svargatim prdrthayante 
ie puny am dsddya sure^idraloka^n 
as 7 ianti divyd^i divi devahhogd^i 


(20) The knowers of the three Vedas who drink the soma 
juice and are cleansed of sin, worshipping Me with sacrifices 

u the holy world 5 

of the gJds°^^ heaven) and enjoy in heaven the pleasures 


21. te tarn bhuktvd svargalokam visdlam 
k§ine punye martyalokam viianti 
evatii trayUharmam anuprapannd 
gatdgat m kdma dmd labhan 'e 


enter (return to) the world?f mort^r^^h ^ heaven, they 
exhausted; thus conforming toTh^dl, is 

three Ved^ and deshZ of pnt ^^‘'trine enjoined in the 

chMgeable (what is subject to birth anS diath')^ 

death and points out how it ran t enjoyments after 

goal. Such Ln arrbouni 

y harma as they are still 

' karyakdrane vd sad asali. S. 

rupendham'anugrahl%77ommbhZarm^^^ 


sarvQ, 
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lured by desire, kdma-kdmd, and they will return to this cosmic 
procession since they act from an ego-centre and since their 
ignorance is not destroyed. If we seek rewards in heaven, we will 
gain them but we return to mortal existence so long as we do not 
gain the true aim of life. Human life is an opportunity to develop 
out of the imperfect material, soul's divine nature. We operate 
from the ego-centred consciousness, whether we seek the pleasures 
of this world or of a future paradise. 

22 ananyds cintayanto mam 
ye jandh parytipdsate 
iesdm nitydhhiyiiktdndm 
yogaksemam vahdmy ah am 

(22) But those who worship Me, meditating on Me alone, 
fo them who ever persevere, I bring attainment of what 
they have not and security in what they have.^ 

The teacher urges that the Vedic path is a snare to be avoided 
by the aspirants after the highest. 

God takes up all the burdens and the cares of His devotees.* 

To become conscious of divine love, all other love must be 
abandoned .3 If we cast ourselves entirely on the mercy of God, 
He bears all our cares and sorrows. We can depend on His saving 
care and energizing grace. 

23. ye 'py anyadevatdhhaktd 

yajante sraddhayd 'nviidh 
ie 'pi mam eva kannteya 
yajanty avidhipiirvakam 

(23) Even those who are devotees of other gods, worship 
them with faith, they also sacrifice to Me alone, O Son of 
Kunti (Arjuna), though not according to the true law. 

‘ yogoprdptasya prdpanam, ksemas tad raksanam. See II, 45. 

* hhagavdn eva iesdm yogaksemam vahati. 

3 Rabi’a was once asked: ‘*Do you love God Almighty?" 'Yes.*' 
"Do you hate the Devil?" "My loveof God," she replied, "leaves me 
no leisure to hate the Devil. I saw the prophet in a dream. He said, 
‘O Rabi’a, do you love me?’ I said, 'O Apostle of God, who does not 
love thee ?, but love of God hath so absorbed me that neither love nor 
hate of any other thing remains in my heart.’ ’’ 

R. A. Nicholson: A Literary History of the Arabs (1930), 234. 
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The author of the Gild welcomes light from every quarter of 
the heaven. It has a right to shine because it is light. 

24. dham hi sarvayajndndm 

hhoktd ca prabJmr eva ca 
na til mdm ahhijdnanti 
iattvend Has cyavanti te 

(24) For I am the enjoyer and lord of all sacrifices. But 
these men do not know Me in My true nature and so they 


25. ydnti devavratd devdn 

pitf n ydnii pitrvratdh 
bhuidni ydnti hhiitejyd 
ydnti madydjino 'pi mdm 


(25) Worshippers of the gods go to the gods, worshippers of 
the manes go to the manes, sacrificers of the spirits go to 
the spirits and those who sacrifice to Me come to Me 


The shining gods, the spirits of the dead and the spirits in the 
psychic world aU happen to be worshipped by men in different 
stages of development but they are all limited forms of the 
Supreme ^d cannot give the aspiring soul the peace that is 

The result of worship is assimilMio" 

supreme reward. All sincere relimri. a brings the 

the Supreme Godhead. ^ devotion is a seeking aftei 


Devotion and Its Effects 


26 


pattram pu?pani phalam toyam 
yo me bhaktyd prayacchati 
tad aham hhaktynpahrtam 
. P^(iyatdtmanah 

a fruit, or water.^'that ofefng ohovr^the ^ 

J accept. ^ ^ ^ of heart 
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However poor the offering, if it is made with love and earnest¬ 
ness, it is acceptable to the Lord. The way to the Highest is not 
by wdiy of subtle metaphysics or complicated ritual. It is by 
sheer self-giving, which is symbolized by the offer of a leaf, a 
flower, a fruit or water. V.'hat is necessary is a devoted heart. 


27. yat karosi yad asndsi 
yaj juhosi daddsi yat 
yat tapasyasi kannieya 
tat kurusva madarpanam 

(27) Whatever thou doest, whatever thou eatest, whatever 
thou offerest, whatever thou givest away, whatever aus¬ 
terities thou dost practise—do that, 0 Son of Kunti (Arjuna), 
as an offering to Me. 

Self-giving results in the consecration of all acts to God. The 
tide of the common tasks of daily life must flow through the 
worship of God. Love of God is not an escape from the harshness 
of life but a dedication for service. Karmamarga or the way of 
works which starts with the duty of performance of prescribed 
rites concludes with the position that aU tasks are sanctified when 
done with disinterestedness and dedication. 

“My self is Thy self, my understanding is Parvati (Siva's wife), 
my life functions are my comrades, the body is my home, my 
worship is the varied enjoyment of the sense objects, my sleep 
is the condition of concentration. My steps are movements round 
the temple and all utterances are prayers. \Vhatever act is done 
by me, every one of them, 0 Lord, is a worship of Thee."* If 
you do whatever you have to do in a spirit of dedication, it is 
God's worship; nothing separate need be done.^ 

* dtmd tvam, girija matih, sahacardh prdndh iaviram grham 
pujd me visayopabhogaracand, nidrd samddhi sthitih 
sariicdrah pddayoh pradaksinavidhih stotrani sarvdgiro 
yadyat karma karomi tat tad akhilam iambho tavdrddhajiam, 

» Madhusudana says: 

avaiyam bhdvmdm karmandm mayi paramagurau samarpanam eva 
madbhajanam; na tu tadartharh pj^thak vydpdrah kaUit kartavya iiy 
abhiprdyah. 
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28. subhdsiibhaphalair evam 

moksyase karmabcindhanaih 
samnydsayogayuktdtmd 
vimiikto mdm tipaisyasi 

(28) Thus shall thou be freed from the good and evil results 
which are the bonds of action. With thy mind firmly set on 

the way of renunciation, thou shall become free and attain 
to Me. 

By such giving and consecration, the whole life of the soul is 
given to the service of the Supreme and the ego is freed from its 
barriers and its acts no more bind the soul. 


29. smno ham sarvabhiitesii 

na me dvesyo *sti na priyah 
ye bhajanti in mdm bhaktyd 
mayi tc tesu cd *py ahum 

Nons is hateful 

any I?” ec? l?y"by Hi'°Spricioas”S"™"“ f 
His love is by faith and devotion nnH 

by himself. each must tread the path 

30 . api cet sudiirdcdro 

Jihajate mdm ananyahhdk 
sadhur eva sa mantavyah 
^(’■myag vyavasito hi sah 

jrfthunSeradeddevo'tiOT worships me 

tor he has rightly resXed os righteous 

By abandoning evil wave ir. u- 
of his internal right resolution “ 1 

he commits the sin, he is freed from^si^^v repents after 
aairaal S.,ry« S 
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of the past deeds cannot be washed away except by his turning 
to God with undivided heart. Cp. Baudhdyana Dharma Sutra: 
“Let one feel daily repentant in mind, reflecting over misdeeds 
committed and practising austerity and vigilance. By this will 
he be freed from sin.'’^ Karma never binds completely. The sinner 
in the lowest depths of degradation has the light in him which 
he cannot put out, though he may try to stifle it and turn away 
from it utterly. God holds us, fallen though we be, by the roots 
of our being and is ready to send His rays of light into our dark 
and rebellious hearts. The very consciousness of our imperfection 
and sin betrays the pressure of the Divine on our hearts. Cp. 
Tukar^: “Fallen of fallen, thrice fallen am I; but do Thou ra^e 
me by Thy power. I have neither purity of heart nor a faith 
firmly set at Thy feet. I am bom of sin. How often shall I repeat 
it? Says Tuka.“ Again: “I am void of understanding, needy 
and worse than needy. I cannot steady my mind; I cannot stay 
my wayward senses. I have exhausted effort; peace and rest are 
far from me. I have offered Thee perfect faith; I have laid my 
life at Thy feet. Do now as Thou wUt, I can only look to Thee. 
O God, I trust in Thee, I cling firmly to Thy feet. Tuka says. 
It is for Thee to deal with my efforts.^^ The publican, in the 
parable, prays from the depth of his heart, “God, be merciful to 
me, a sinner." 

This verse does not mean that there is an easy escape from 
the consequences of our deeds. We cannot prevent the cause 
from producing its effect. Any arbitrary interference with the 
order of the world is not permitted. When the sinner turns to 
God with undistracted devotion, a new cause is introduced. His 
redemption is conditional on his repentance. Repentance, as we 
have noticed, is a genuine change of heart and includes contrition 
or sorrow for the past sin and a decision to prevent a repetition 
of it in the future. Wlien once the resolution is adopted, the 
transformation of the lower into the higher is steadily effected. 
If we believ6 in human effort, the growth may be hard. Error, 
imperfection and self-will are difficult to overcome, but when the 
soul gives up its ego and opens itself to the Divine, the Divine 
takes up the burden and lifts the soul into the spiritual plane. 

* toceta manasd nityam duskrtdny anucintayan 
tapasvl cdpramddi ca tatah pdpdt prainucyate» 

* Fraser and INlarathes: Ttthdrdm: I, p. 92. 
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Tulsidas says: “A piece of charcoal loses its blackness only when 
hre penetrates it.”i There are no unforgivable sins. 

31. ksipram bhavati dharmdtmd 
sasvacchdntim nigacchati 
kaiinteya praiijdnlhi 

na me hhaktah pranasyati 

(31) Swiftly does he become a soul of righteousness and 

for ^ Kunti (Arjuna), know thou 

ertain that My devotee perishes never.^ 

ourselves in the hands of the Divine, we cannot 
lall mto utter darkness. 

once ^ statement; “To him who seeks My protection even 

him fearlesSi?? ^ ^ ^ shall give 

learlessness from ail bemgs. This is My resolve.'’3 

32 mam hi pdrtha vyapdiritya 
y& pi syuh pd-payonayah 
stnyo vaiiyds tathd siidrds 
. is pi ydnti pardm gaiim 

Sugh \herire^n take refuge in Me. O Partha (Ariunal 

TMS?” o' 

the social customs debarrin., ^ regarded as supportine 

the The G^/doesto" sfnct T ^on^Positton 

‘ Cp- Garuda pumta. 

^ sa vipTendrotiM% InZ&T^ »^lecchopi vartate 
pratijdnihi pratijnam kuru mad bLlT'' P^^vdiiah. 

3 sakrdeva prapanndva tn - P^'^naiyah. 

abhayath sarvablnUebhvrdnf-' 

Cp. the saying: na vasudevLhak J^^^'**"^, ''»'«'«»« »««»««. 

“ hi the early times, there was . j*^*^^*'*’” vidyate kvacit. 

non-Hitidus as barbarians, thoueh thf to look upon the 

"O' 00"*“^ 
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Glia gets beyond racial distinctions in its emphasis on spiritual 
values. Its gospel of love is open to all men and women, persons 
of all castes as well as those outside caste.* 


33. kirn punar hrdhmandh punyd 
hhaktd rdjarsayas tathd 
anityam asnkham lokam 

imam prdpya bhajasva mdm 

(33) How much more then, holy Brahmins and devoted 
royal saints; Having entered this impermanent sorrowful 
world, do thou worship Me. 

In other words, even those who, on account of their past births, 
suffer from many disabilities, and are given to worldly pursuits 
can overcome their weakness and attain the highest. The path 
is easier for those Brahmins and royal sages who are spiritually 
disposed. 

anityam asxikham lokam: impermanent sorrowful world. To the 
Orphics life in this world is pain and weariness. We are bound 
to a wheel which turns through endless cycles of births and 
deaths. Only by purification and renunciation can we escape from 
the wheel and attain to the joy of union with God. John Burnet 
refers to the striking similarity between the Orphic beliefs and 
those prevalent in India at about the same time. Early Greek 

foreigners as barbarians. The Roman general, Quntilian Varus said 
of the inhabitants of Germania'. “It is true, they are men, but except 
the voice and limbs of the body they have notliing of human beings 
in them.“ The French philosopher, Montesquieu, (1689-1755), said 
of the Negroes: “One cannot well imagine that God who is so 
wise should have put a soul, moreover an immortal soul, into an 
entirely black body. It is impossible to think that these people are 
human beings.” 

* It is a matter of deep humiliation and shame to every sensible 
Hindu to think that sometimes attempts are made to justify un- 
touchability. The Buddha welcomed antyajas into his sangha. In 
the Rdmayana, one who will now be regarded as an untouchable 
took Rama across the Ganges in his boat. The great teachers of 
bhakti, Saiva and Vaisnava, have striven for equality and proclaimed 
that believers in God, whatever their origin, are the best of the 
twicebom. canddlopi dvijairesthah hari hhaktipardyandt. Among the 
followers of Caitanya were Hindus and Moslems, robbers and pros¬ 
titutes. 
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Philosophy (1930), p. 82. The teaching of the Buddha has for its 
starting point these features of the universe, its impermanence 
and pain.^ There is a Persian saying attributed to Jesus; “The 
world is a bridge, pass over it but do not build upon it.“ Not 
merely the world but every phase of the cosmic process, every 
aspect of human history, every stage of man's life—the freshness 
of infancy, the crudeness of boyhood, the idealism of youth, the 
hot passions of adolescence and the ambitions of manhood are 
a 1 bridges, meant for transit and not permanent habitation. 
Modem science demonstrates how miserably conditioned human 
1 e IS. Je^-Paul Sartre's theory of existentialism assumes that 
human existence is subject to certain permanent conditions. Each 
of us IS bom, is implicated in a reality which is not dependent 
f other people and is exposed to action on their 

^ escape from death. These conditions taken 

human existence a tragic reality. Each of us, 

effort oi h?s^ will to out his salvation by the 

Sr2s Se W y existentialist, man is left to his oxvn 

of the Gi<?show<rni^^ ^ Ttie teacher 

the curfe of iaTr- t^^-toriness of things, 

take refuge in the Divtn^ ’ He asks us to 


34 - 


manmand bhava madbhakto 
madydji mdm namaskuni 
mam evai ^^yasi yuktvai *vam 
atmanam matpardyanah 


(34) On IVIg fix thv mind * f j 

revere Me; thus having h; devoted; worship Me- 

goal, to Me shalt thou come.‘^ thy 

up utterly but^the°Un£n"^Brgi!i^^ ourselves 

through Krsna. The way to rise Lt nf ^ who speaks 

ness to the divine plane is thronprh ^go-centred conscious- 

giesJn.el,.ctua^elHoV^:^7vSa^^ “'7 

be,„g ,3 transfon^ecl and lifted np m.o thel'jty aldliv'l'lft; 


Cp. XIII, 8. 


' VII, 29. 
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of spirit. Knowledge, love and power get fused in a supreme 
unification. Joy and peace are the result of self-oblivion, of utter 
abandonment, of absolute acceptance. 

iti . . . rdjavidydrdjagiihyayogo ndma navamo *dhydyah 

This is the ninth chapter entitled The Yoga of Sovereign 
Knowledge and Sovereign Mystery 
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CHAPTER X 


God is the Source oj all; lo know Him is to know all 
The Immanence and Transcendence oj God 


I. 


irlhhagavdn uvdca 
hhuya eva mahdbdho 

irxm me paramam vacah 
yat te 'ham prlyamdndya 
vaksydmi hitakdmyayd 

The Blessed Lord said: 

(i) Again, O Mighty-armed (Arjuna), hearken to My supreme 
word. Frorn a desire to do thee good, I will declare^ it to 
thee, now that thou art taking deUght (in My words). 

Priyamdndya may also be rendered “who art beloved.” 

2. na me vidtth suragandh 

prahhayam na maharsayah 
aharn ddir hi devdndm 
maharsindm ca sarvaiah 

(2) Neither the hosts of gods nor 1. 

origin of Me for I am thi sourre any 

sages in every way. ® gods and the great 

the world. Though He harno^K^h' ’ord of 

Him. The teachefannLncL that 

Hunself, more ancient than all else ann' Ik Eternal God 

IS from Him. and that all manifested glory 

3 . yomam ajamanddimca 

vetti lokamahesvarani 
asanwiudhah sa nianyesu 
^‘^rvapdpaihpramtiyate 

(3) He who knows Me. the unborn -..u 

unborn, without beginning, 
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also the mighty lord of the worlds, he, among^ mortals is 
imdeluded and freed from all sins 

When we learn to look at things as derived from the One 
Transcendent Reality, we are delivered from all groping and 
bewilderment. 


4. btiddhir jndnam asammohah 

ksamd satyam damah samah 
snkham dithkham bhavo 'bhdvo 
bhayam cd *bhayam eva ca 

(4) Understanding, knowledge, freedom from bewilderment, 
patience, truth, self-control and calmness; pleasure and 
pain, existence and non-existence, fear and fearlessness. 

dama: self-control is quietude of the external senses. 
iama: calmness. It is calmness of inner spirit. 

5. ahimsd samatd tustis 

iapo ddinam yaso 'yasah 
bhavanti bhdvd bhutdndm 
matta eva prthagvidhdh 

(5) Non-violence, equal-mindedness, contentment, austerity, 
charity, fame and ill-fame (are) the different states of beings 
proceed from Me alone. 

ahimsd: non-violence; in old texts it means non-hurting, 
especially non-killing. 

All these separate states of being issue in accordance with the 
past karma of beings.* The Divine is indirectly responsible even 
for the pain and suffering of the world. He is the lord of the world 
and guides it, though He is unaffected by its oppositions. 


6. maharsayah sapta purve 
catvdro manavas tathd 
madbhdvd mdnasd jdtd 
yesdm loka imdh prajdh 

(6) The seven great sages of old, and the four Manus also 
are of My nature and born of My mind and from them are 
all these creatures in the world 


svakarmdnurupena. §. 


R 
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These are the powers in charge of the many processes of the 
world. Manu according to tradition is the first man at the begin¬ 
ning of each new race of beings. 

7. etdm vibhutim yogam ca 
mama yo vetti tattvatah 
so *vikampena yogena 
yiijyaie nd Hr a samsayah 

(7) He who knows in truth this glory (magnifestation) and 
power (steady action) of Mine is united (with Me) by un¬ 
faltering yoga; of this there is no doubt. 

vihhuti: glory.* The knower will be aware of his unity with 
the Divine and participate in the work of the world which is a 
manifestation of the Divine. The knowledge of the determinate 
Brahman ^is the way to the knowledge of the indeterminate 


Knowledge and Devotion 

8. aham sarvasya prabhavo 
matiaJi sarvam pravartate 
w maivd bhajanie mam 
btidha bhdvasamanvitdh 

proceeds. Knowi^^^tWs^the creation) 

conviction. ^ ® worship Me, endowed with 

bhdva: the right state of mind. R. 

The teacher speaks now as ttiA t j 
material and efficient cause of ^he 

deluded by the passing forms but Vnn • aspirant is not 

the source o, aU the toLs,™^ “ 

vatb/iavam sarvatma-kutvum ■■ It is tho^i bhuth bhavanarii 
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9. maccittd madgataprdnd 

bodhayantah parasparam 
kathayantas ca mdm nityam 
tusyanti ca ramanti ca 

(9) Their thoughts (are fixed) in Me, their lives (are wholljO 
given up to Me, enlightening each other and ever conversing 
of Me, they are contented and rejoicing in Me. 


10. tesdm satatayuktdndm 

bhajatdm pritipurvakam 
daddmi buddhiyogam tarn 
yena mdm npaydnti te 

(10) To these who are constantly devoted and worship Me 
with love, I grant the concentration of understanding by 
which they come unto Me. 

buddhiyoga: the devotion of mind by which the disciple gains the 
wisdom which sees the One in all the forms which change and pass. 

11. te§dm evd *nnkampdrtham 

aham ajndnajam tamah 
ndiaydmy dtmabhdvastho 
jndnadipena bhdsvatd 

(11) Out of compassion for those same ones, remaining within 
My own true state, I destroy the darkness born of ignorance 
by the shining lamp of wisdom. 

God affects the world for man's welfare, Himsell remaining 
apart from it. Atmabhdva is also interpreted as the inner sense of 
beings. Here the teacher makes out how bhakti or devotion leads 
to the destruction of ignorance and the rise of illumination. When 
ignorance is destroyed, God stands revealed in the human spirit. 
When love and wisdom arise, the eternal is fulfilled in the indi¬ 
vidual. Bhakti is also a means to jnana. Through it we obtain 
Divine grace and the power of understanding, buddhiyoga. 
Intellectual knowledge is rendered luminous and certain by the 
direct intuition of buddhi. 
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The Lord is the Seed and Perfection of All that Is 
arjuna tivdca 

12 param hrahma param dhdrna 
pavitram paramam bhavdn 
Pnrnsarii sdsvatam divyam 
ddidevam ajam vibhnm 

Arjuna said: 

1^!) Supreme Brahman, the Supreme Abode 

Eternal, Divine Person, the 
the gods, the Unborn, the All-pervading. 

13* dhtis tv din r say ah sarve 
devar^ir ndradas tathd 
asito devalo vydsah 

svayam cai *va bravtsi me 

S?rNL‘drSoXl?DevS“v“-* 'i™' 

declarest it to me ’ Vyasa and Thou thyself 

proclaims hS?onvid;ion™hat°Lrna^^ declared and 

the Supreme Godhead, the Absolute 7 h to him is 

can nse by self-surrender Ever-free to which we 

experience to the truth reveSd O'V" 

and become one with it The serrpt^ E 

the seers are witnesses to it and AF revealed by God, 

his own experience. Abstract tmtn hunself verifies it from 
now luminous intuitions glow 

experiences of one’s whole 

14 . ^^rvametadnammanye 

J \ ^ f vyakiim 
deva na ddnavdh 

( 14 ) 1 hold as true, all this thaf tv,r. 

(Krsna); neither the gods nor\?p me,OKe^ava 

Thy manifestation 0 Lord, know 
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15. svayam evd Hmand 'tmdnam 

vettha ivam purusottama 
bhutabhdvana bhutesa 
devadeva jagaipate 

(15) Verily Thou Thyself knowest Thyself by Thyself, 

0 Supreme Person; the Source of beings, the Lord of 
creatures; the God of gods, the Lord of the worldl 

16. vakium arhasy aiesena 

divyd hy dtmavibhutayah 
ydbhir vibhutibhir lokdn 
imdms ivam vydpya iisthasi 

(16) Thou shoulds tell me of Thy divine manifestations, 
without exception, whereby, pervading these worlds. Thou 
dost abide (in them and beyond). 

vibhutayah: manifestations, the divine glories by which the 
Supreme pervades all the worlds. They are the formative forces 
or spiritual powers which give to each object its essential nature. 
They are akin to Plato*s Divine Ideas, the perfect types and 
patterns of all things here below. Only the word “idea** is likely 
to suggest a pale abstraction, a bloodless category. Vibhuti is 
a living formative principle. 

17. katharii vidydni aham yogirhs 

tvdni sadd paricintayan 
ke^u-ke^u ca bhdvesii 

cintyo *si bhagavan mayd 

(17) How may I know Thee, 0 Yogin, by constant medita¬ 
tion? In what various aspects art Thou, O Blessed Lord, 
to be thought of by me? 

Krsna is yogin by virtue of his work as creator. Arjuna wishes 
to know the aspects of nature where the Lord*s presence is more 
clearly manifest and asks Krsna to tell him in what various 
aspects he should think of Him to help his meditation. 

18. vistarend Hmano yogarii 

vibhutim ca jandrdana 
bhuyali kathaya irptir hi 
irnvato nd *sii me 'mriam 
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(i 8 ) Relate to me again in detail, O Janardana (Kr§na), of 
Thy power and manifestation; for I am not satiated with 
hearing Thy nectar-hke speech. 


amytam: nectar-like. His words are life-giving. 

The Glia does not set up an opposition between Brahman and 
the world, between the Ineffable Reality and its inadequate 
expression. It gives a comprehensive spiritual view. It, no doubt, 
mentions the Indefinable (anirde^yam), the Unmanifest Immutable 
(avyaktam aksaram), the Unthinkable (acihtyarupam), the Abso- 
^^yoiid all empirical determination. But worship of the 
so ute is difficult for embodied beings.^ It is easier to approach 
e upreme through Its relations with the world and this method 
i^s-tural. The Supreme is the Personal Lord who controls 
nature and dwells in the heart of every 
the univprc^^^ Parame^vara, the God in man and in 

Man has ta A' ^ nature is veiled by the series of becomings. 
Hi »» spiritual unity with God and so with all 


srionagavdn uvdca 
19 - hanta te kathayisydnti 

dtvya hy dtmavibhiitayah 
P^adhanyatah kurusrestha 
The Ble.. , T ? vislarasya me 
(19) Ye T . 

foVtl“' "’l'ich*a?rpro'„,‘° My but only 

IS no end to my extent fthe “deMsf 

20 . “•“•’natmiiuiskeia 
I. 0 Gudaketel'A"!.”’ 

‘Wery e'i'iXiS 

' XII, 5. ^ • 
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21. dditydndm ahani visniir 

jyotisdm ravir amsumdn 
marzcir marutdni asmi 
naksatrdndm ah am iasl 

(21) Of the Adityas I am Visnu; of the lights (I am) the 
radiant Sun; I am Marici of the Maruts; of the stars I am 
the moon. 

Adityas are Vedic gods. While the Supreme is in all things, 
He is more prominent in some than in others. There is an 
ascending order in the world. God is more revealed in life than 
in matter, in consciousness than in life and in saints and sages 
most of all. Within the same order, He is most revealed in the 
pre-eminent individuals. Some of these mythological beings were 
perhaps living realities to the Hindus of the period of the Gita. 

22. veddndm sdmavedo *smi 

devdndm asmi vdsavah 
indriydndm manas cd 'smi 
bhutdndm asmi cetand 

(22) Of the Vedas I am the Samaveda; of the gods I am 
Indra; of the senses I am mind and of beings I am con¬ 
sciousness. 

Samaveda is mentioned as the chief of the Vedas on account 
of its musical beauty.* 

23. nidrdndm ianikarai cd *smi 

vitteso yaksaraksasdm 
vasundm pdvakai cd 'smi 
mernh iikharindm aham 

(23) Of the Rudras I am Saihkara (Siva); of the Yaksas 
and the Raksasas (I am) Kubera; of the Vasus I am Agni 
(Fire) and of mountain-peaks I am Mem. 

24. purodhasdm ca mukhyam mdm 

viddhi pdrtha brhaspatim 
sendmndm aham skandah 
sarasdm asmi sdgarah 
* sdmavedo gdnena ramamyatvdt, NUakai^tha, 
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(24) Of the household priests, O Partha (Arjuna), know Me 
to be the chief—Brhaspati; of the (war) generals I am 
Skanda; of the lakes I am the ocean. 

25. maharslndm bhrgur aham 

girdm as 7 ny ekarn aksaram 
yajndndm japayajno *smi 
sthdvardndm himdlayah 

(25) Of the great sages I am Bhrgu; of utterances, I 
am the single syllable Aum; of offerings I am the offering 
^ silent meditation and of unmovable things (I am) the 


26. aivatthah sarvavrksdndm 
devarsindm ca ndradah 
gandharvdndm citrarathah 
siddhdnd^h kapilo 77 iU 7 iih 

Wrada^amongdivine seers (I am) 
the perfected ones (I am) Ka'^g 
KapUa is the teacher of the Samkhya phUosophy, 

27 wca^Jravasam aivdndm 

airltnf' • ^^»riodbhavam 

atraialam gajendrdndm 

(27) Of hor narddhipam 

elephants (l"a^\°A^ Ucchai^ravas, born of nectar; 
monarch. Airavata and of men (I am) the 

^yf hdndmahaM^ajram 

cow of plentyTof th“ progeSre'l‘’“' 

the serpents I am Vas4i. ^ God of love; of 
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29. ananiai cd ’smi ndgdndm 

varuno yddasdm ahani 
piifndm aryamd cd ’smi 
yamah samyamatdm aham 

(29) Of the nagas I am Ananta; of the dwellers in water I 
am Varuna; of the (departed) ancestors I am Aryama; of 
those who maintain law and order, I am Yama. 

30. prahlddas cd ’smi daitydndm 

kdlali kalayatdm aham 
nirgdndm ca mrgendro ’ham 
vainateyas ca paksindm 

(30) Of the Titans I am Prahlada; of calculators I am Time; 
of beasts I am the King of beasts (lion) and of birds (I am) 
the son of Vinata (Garuda). 

31. pavanah pavatdm asmi 

rdmah sastrabhrtdm aham 
jhasdndm makarai cd ’smi 
srotasdm asmi jdh lavl 

(31) Of purifiers I am the wind; of warriors I am Rama; of 
fishes I am the alligator and of rivers I am the Ganges. 

32. sargdndm ddir anias ca 

madhyam cai ’vd ’ham arjuna 
adhydtmavidyd vidydndm 
vddah pravadatdm aham 

(32) Of creations I am the beginning, the end and also the 
middle, O Arjuna; of the sciences (I am) the science of the 
self; of those who debate I am the dialectic. 

adhydtmavidyd vidydndm: of the sciences I am the science of the 
self. The science of the self is the way to beatitude. It is not an 
intellectual exercise or a social adventure. It is the way to saving 
wisdom and so is pursued with deep religious conviction. Philo¬ 
sophy as the science of the self helps us to overcome the ignorance 
which hides from us the vision of reality. It is the universal 
science according to Plato. Without it, the departmental sciences 
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become misleading. Plato observes: “The possession of the 
sciences as a whole, if it does not include the best, will in some 
few cases aid but more often harm the owner/' Alcibiades, II, 

144 D. 

33. aksardnam akdro 'srni 

dvandvah sdmdsikasya ca 
aham evd *ksayah kdlo 
dhdtd 'ham visvatomukhah 

(33) Of letters I am (the letter) A and of compounds (I am) 
the dual; I also am imperishable time and I the creator whose 
face is turned on all sides. 

time. Cp. kdlasvarupl bhagavdn krsnah. Visnu purdna, v. 38. 

34. mrtyiih sarvahara^ cd 'ham 

lidhhavas ca bhavisyatdm 
kirtih srir vdk ca ndrlndm 
smriir medhd dhrtih ksamd 

(34) I death, the aU-devouring and (am) the origin of 
things that are yet to be; and of feminine beings, (I am) 

ame, prosperity, speech, memory, intelligence, firmness 
and patience. ® 


35. brhaisdma tathd sdmndm 
gdyutri chandasdin ahatn 
mdsdndm mdrgainso 'ham 
ftundih kustwidkaruh 


Brihatsaman, 

T amwK*”' of months (I am) marga 4 ir§a and 
(1 am) the flower-bearer (spring). 


metres 

seasons 


36. dyutam chalayatdm asmi 
tejas tejasvindm aham 
jayo 'smi vyavasdyo ’smi 
sattvath sattvavatdm aham 


deceitful I am the gambling; of the splendid 
I am the splendour; I am victory; I am effort and I am the 
goodness of the good 
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37 vrsnlndm vdsndevo *smi 

pdiidavdndm dhanamjayah 
munlndm apy ahum vydsah 
kavmd 7 n usand kavih 

(37) Of the Vrsnis I am Vasudeva; of the Pandavas 
(I am) the Winner of wealth (Arjuna); of the sages I am 
Vyasa also and of the poets (I am) the poet U^ana. 

38. dando damayaidm as 7 m 

ntiir asmi jigisatdm 
matinam cai *vd 'smi gtihyd^idm 
jndnam jhdnavaidm ahum 

(38) Of those who chastise I am the rod (of chastisement); 
of those that seek victory I am the wise policy; of things 
secret I am the silence and of the knowers of wisdom I am 
the wisdom. 

39. yac cd 'pi sarvabhutd^idm 

bija^h tad ahum arjuna 
7ia tad asii vind yat syd 7 i 
niayd bhutam car dear a^n 

(39) And further, whatsoever is the seed of all existences 
that am I, O Arjuna; nor is there anything, moving or un¬ 
moving that can exist without Me.^ 

40. 7id 'nto 'sti mama divydndm 

vibhuttndm pararntapa 
e^a tn 'ddesatah prokto 
vibhuter vistaro mayd 

(40) There is no end to My divine manifestations, 0 Con¬ 
queror of the foe (Arjuna). What has been declared by Me 
is only illustrative of My infinite glory. 

41. yad-yad vibhutimat sattvam 

srlmad iirjitaiii eva vd 
iat-tad evd 'vagaccha tvam 
7nama tejomsasambhavam 

* Cp. Draupadi’s address: 

martyata caiva bhutdndm amaraivam divaukasdm 
tvayi sarvani mahdbdho lokakdryam pratisthitam. 
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(41) Whatsoever being there is, endowed with glory and grace 
and vigour, know that to have sprung from a fragment of 
My splendour. 

While all things are supported by God, things of beauty and 
splendour reveal Him more than others. Every deed of heroism, 
^eiy life of sacrifice, every work of genius, is a revelation of the 
Divine. The epic moments of a man’s life are inexplicably beyond 
the finite mind of man. 


42. athavd bahunai 'Una 

^ kim jndtena tavd 'rjuna 
vi§iabhyd 'ham idani krtsnam 
ekdmsena sthito jagat 


^ Arjuna, for such detailed 
kn^ledge by you? I support this entire universe pervading 
It With a single fraction of Myself. ^ 

fkamsena: by a single fraction. Not that the Divine unity is 
broken up ,nto ha^ents. This cosmos is but a partiarreSion 

IranSeiSuighVXTsupC' ' TKe 

beyond time and eSce 


Thisiath.t itdiita daiatw ‘dhydyalt 

Th.s,sthe tenth rtapterenti,led TheYogaomanifestafc^^ 

X. bkiitSm tripdd asya' mrtam dm 

bon 0 / HU gmatneS, 1^“ “h?* 'f,“ “bly « S-Kdi 

tll ^12 greater than thil 

Commenting on N.7 Ahhino, * ^ Maitrayant Ui>. VI a 

iad dimdnam writes * ivi reads tad dtmanlkam iciv 

.S£5Siil|S-S£i.S 
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CHAPTER XI 


The Lord's Transfiguration 

Arjnna zmshes to see the Universal Forzn of God 
arjnna twdca 

I madamigrahdya paramam 

giihyam adhydimasamjnitam 
yat tvayo 'ktam vacas iena 
moho 'yam vigaio mama 

A rjuna said; 

(1) The supreme mystery, the discourse concerning the 
Self which thou hast given out of grace for me—^by this my 
bewilderment is gone from me. 

The illusion that things of the world exist in themselves and 
maintain themselves, that they live and move apart from God 
has disappeared. 

2. bhavdpyayan hi bhiitdndm 

irutazi visiaraso mayd 
tvattah kamalapaitrdksa 
mdhdtmyam api cd 'vyayam 

(2) The birth and passing away of things have been heard 
by me in detail from Thee, O Lotus-eyed (Krsna), as also 
Thy imperishable majesty 

3. evam etad yaihd 'ttha tvam 

dtmdnazh paramesvara 
drastiim icchdmi te rupam 
aiivaram piinisottama 

(3) As Thou hast declared Thyself to be, 0 Supreme Lord, 
even so it is. (But) I desire to see Thy divine form, 0 Supreme 
Person. 

It is one thing to know that the Eternal Spirit dwells in all 
things and another to have the \dsion of it. Arjuna wishes to see 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 



270 The Bhagavadgttd 

the Universal Form, the visible embodiment of the Unseen Divine 
how He is the ‘‘birth and passing away of all beings/’ X, 8 
The abstract metaphysical truth should be given visible reality. 

4 - manyase yadi tac chakyam 
mayd drasUwi iti prabho 
yogesvara tato me tvam 
darsayd 'tmdnam avyayam 

(4) If Thou, O Lord, thinkest that by me. It can be seen 
then reveal to me, Thy Imperishable Self, 0 Lord of yoga 


The Revelation of the Lord 

^rlbhagavdn tivdca 
5 paiya me pdrtha rupdm 
sataso *tha sahasraiah 
n dn dvidhdni divydni 
ndndvaryidkrtini ca 

The Blessed Lord said: 

thousand-fold, ^ ^""^^'^d-fold, a 

and shapes. " of various colours 

to A^jumw^o'^undlrsT^^^^^^ manifested 

process and destiny. In M.V v/ pf the cosmic 

appeared in His wild-fonn' to DuVfv.’ ^ ^rsna 

make Him a prisoner when attempted to 

The reconciliation^ approached Duryodhana for a 

'•‘Pmence 

. “■' vri„r„7sa'ui 

which she saw a ■«/ • * ^'Idegard (looS ,.a > 

words reminiscent of ’ who dpf ^ m 

fieiy force that sendf wf* n '^^^'^''iption. “I am tLI”® m 

y m tne fields. I shine in the water. 
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Damascus Road, Constantine*s vision of the Cross bearing 
the motto “In this sign, conquer,*' Joan of Arc's visions are 
experiences akin to the vision of Arjuna. 

6. pasyd 'ditydn vasun rudrdn 
asvinau manitas iathd 
bakiiny adrstapurvdni 
pasyd 'scarydni bhdrata 

(6) Behold, the Adityas, the Vasus, the Rudras, the two 
Alvins and also the Maruts. Behold, O Bharata (Arjuna), 
many wonders never seen before. 

7 xhai 'kastham jagat krtsnam 
paiyd 'dya sacardcaram 
mama dehe guddkesa 
yac cd 'nyad drastum icchasi 

(7) Here today, behold the whole universe, moving and un¬ 
moving and whatever else thou desirest to see, O Gudakesa 
(Arjuna), all unified in My body. 

It is the vision of all in the One. When we develop our full 
capacity of apprehension, we see that all (past, present and future) 
is present. 

8. na Hi mdm sakyase drastum 
anenai 'va svacaksusd 
divyam daddmi te caksuh 
pasya me yogam aisvaram 

(8) But thou canst not behold Me with this (human) eye 
of yours; I will bestow on thee the supernatural eye. Behold 
My divine power. 

I bum in the sun and the moon and the stars. Mine is that mysterious 
force of the invisible wind. I sustain the breath of all living. I breathe 
in the verdure and in the flowers, and when the waters flow like 
living things, it is I. I formed those columns that support the whole 
earth. ... All these live because 1 am in them and am of their life. 
I am wisdom. Mine is the blast of the thundered word by which all 
things were made. I permeate all things that they may not die. 
I am life." Quoted in Studies in the History and Method of Scieme^ 
edited by Charles Singer (i 9 i 7 )» P- 33 - 
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No fleshly eye can see that sovereign form. Human eye is not 
made for such excess of light. Divya caksus is the angelic eye 
while mdmsa caksus is the eye of the flesh.* 

Hum^ eyes can see only the outward forms; the inner soul 
is perceived by the eye of spirit. There is a type of knowledge 
that we can acquire by our own efforts, knowledge based on the 
deliverances of the senses and intellectual activity. Another kind 
of knowledge is possible when we are under the influence of grace, 
a direct knowledge of spiritual realities. The god-vision is a gift 
of god. The whole account is a poetic device to indicate the unity 
of the cosmic mamfold in the Divine nature. 

The vision is not a mental construction but the disclosure ol 
a truth from beyond the finite mind. The spontaneity and 
directness of the experience are brought out here. 


Sam] ay a Describes the Form 


samjaya uvdca 
9 euani ukivd iato rdjan 
mahdyogesvaro harih 
darsaydm dsu pdrihdya 
parama 7 h rupam aisvarnm 
Samjaya said; 


spoken, 0 King, Hari, the great lord of 
Sa Fo™ His Supreme and 


‘ The Upanisad says: 

they know not; seeing they see 
not, only with the eye of enlightenment do they see. 

ipivanto pi na ^rnvanti jdnanto pi na idnate 

karanopadhim mam canna^aksuta 
See^also the 

and Saddhartnapimdarlka i •• xxxiii, i8; Revelation iv; 

and the glory of theTord is light is come, 

be radiant and thy heart shall thriirana°K see and 

/ snail thrill and be enlarged- (Isaiah lx, 1-5). 
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This is Krsna's transfiguration where Arjuna sees all the 
creatures in heaven and earth in the Divine Form. 

10. anekavaktranayanam 

unekddbJmiadarianam 

anekadivydhharanam 

divydnekodyatdyndham 

(10) Of many mouths and eyes, of many visions of marvel, 
of many divine ornaments, of many divine uplifted weapons. 

The poet seems to feel here the dearth of words, the roughness 
of speech in trying to describe an experience which is essentially 
ineffable. 

anekavaktraxiayanam: many mouths and eyes. He is 
devouring and all-seeing. 

These are descriptions of the Universal Being. In the Piirusa 
Sukta also, a similar account is found, sahasraiirsd puriisah 
sahaardksah sahasrapdt (Rg. Veda, IX, 4, 90). Cp. Mxixidaka Up-, 
11,1,4.' * 

11. divyamdlydmbaradharam 

divyagandhdnulepanam 
sarvdscaryamayarii devam 
anantam viivaiomukham 

(11) Wearing divine garlands and raiments, with divine 
perfumes and ointments, made up of all wonders, resplendent, 
boundless, with face turned everywhere. 

12. divi mryasahasrasya 

bhaved yugapad uiihitd 
yadi bhdh sadrsi sd sydd 
bhdsas lasya mahdtnianah 

(12) If the light of a thousand suns were to blaze forth all 
at once in the sky, that might resemble the splendour of 
that exalted Being. 

13. talrai 'kastham jagat krtsnam 

pravibhakiam anekadhd 
apaiyad devadevasya 
ianre pdndavas tadd 

s 
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(13) There the Pandava (Arjuna) beheld the whole universe, 
with its manifold divisions gathered together in one, in the 
body of the God of gods. 

Arjuna had the vision of the One in the many and the many in 
the One. All things remain the same and yet all are changed. 
There is astonishment at the disappearance of the familiar land¬ 
marks of the everyday world. Everything is interfused, each with 
each and mirrors the whole. The vision is a revelation of the 
potential divinity of all earthly Hfe. 


Arjuna Addresses the Lord 

14 taiah sa vismaydvisto 

hrstaromd dhanamjayah 
prananiya sirasd devarh 
krtdnjalir abhdsata 

(14) Then he the Winner of wealth (Arjuna), struck with 
amazement, his hair standing on end, bowed down his head 
to the Lord, with hands folded (in salutation), said: ° 

In an agony of awe, his hair uplift, his head on high, his hand, 
clasped m supphcation, Arjuna adores. ^ nands 

arjuna nvdca 

15. paiyami devams tava deva delte 
sarvams iathd bhutaviiesasamc'hdn 
brahmajimi Uam kamaldsanastham 
rsinti ca sarvdn uragdms ca divydn 
Arjuna said: 

(15) In Thy body, O God, I see all the gods and tn 

hosts of bemgs as weU, Brahma the lord^^Sf* a ^ 

throne and aU the sagi and heav^gg^f ““ lotos 

The vision of God widens our horizon anrl foi 1 
earthly tumults and sorrows which so easil^t 
creation is not limited to this small pla^, ^od's 

insigni/icantpartofthecosmos.ArjunaS’ 

company of spirits filling the universe. various 
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16. anekabdhiidaravaktranetram 

fiasydmi tvdm sarvato 'nantarupam 
nd 'niam na madhyam na punas lava 'dim 
pasydrni visveivara visvarupa 

(16) I behold Thee, infinite in form on all sides, with number¬ 
less arms, bellies, faces and eyes, but I see not Thy end or 
Thy middle or Thy beginning, 0 Lord of the universe, 0 
Form Universal. 

vaktra: faces or mouths. 

17. kiriiinam gadinam cakrinam ca 

tejordiim sarvato diptimantam 
pasydrni tvdm durniriksyam samantdd 
dtptdnaldrkadyutim aprameyam 

(17) I behold Thee with Thy crown, mace and discus, 
glowing everywhere as a mass of light, hard to discern, 
(dazzling) on all sides with the radiance of the flaming fire 
and sun, incomparable. 

18. tvam aksaram paramarii veditavyam 

tvam asya visvasya pararii nidhdnam 
tvam avyayah sdsvatadharmagoptd 
sandtanas tvam puruso mato fne 

(18) Thou art the Imperishable, the Supreme to be realized. 
Thou art the ultimate resting-place of the universe; Thou 
art the undying guardian of the eternal law. Thou art the 
Primal Person, I think. 

aksaram: imperishable. Arjuna states that the Supreme is both 
Brahman, and I^vara, Absolute and God.* 

sdsvatadharmagoptd: the undying guardian of the eternal law. 
Abhinavagupta reads sdttvatadharmagoptd, the guardian of the 
sattvata dharma. 

19. anddimadhydntam anantaviryam 

anantabdhum sasisuryanetram 
pasydrni tvdm diptahutasavaktram 
svatejasd viivam idam tap an tarn 

» etem sagimarupasya nirgunajndpakatvam uktam, Nilakantha. 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 


276 The Bhagavadgitd 

(19) I behold Thee as one without beginning, middle or end, 
of infinite power, of numberless arms, with the moon and 
the sun as Thine eyes, with Thy face as a flaming fire, whose 
radiance burns up this universe. 


20. dydvdprthivyor idam antaram hi 

vydptam tvayai 'kena dtsas ca sarvdh 
dr§tvd *dhhuiam rupam ugrarii lave 'dam 
lokairayam pravyaihiiayh mahdtman 

(20) This space between heaven and earth is pervaded by 
Thee alone, also all the quarters (directions of the sky). 
O Exalted One, when this wondrous, terrible form of Thine 
is seen, the three worlds tremble. 


21. ami hi ivdm surasamghd viianti 
kecid bhltdh prdnjalayo grnanti 
svastl 'ty ukivd maharsisiddhasamghdh 
stuvanti ivdm stutihhih piiskaldbhih 


{21) Yonder ho Js of gods enter Thee and some, in fear, extol 
Thee, with folded hands, And bands of great seers and 
perfected ones cry “hail” and adore Thee with hymns of 
abounding praise. ui 




22 . 


niaraaitya yasavo ye ca sddhyd 
viive ’Mnau marutas co 'smapdi ca 

gandharvayakyasurasiddhasamghd 

vlksante ivdm vismitds cat 'va sarve 

Yhe Rudras, the Adityas the Vasus tho c-ji 
Vi^vas, the two Alvins the niaruts nnH ^ Sadhyas; the 
hosts of Gandharvas YaksaJ^ A«,!ra ^ the manes and the 
at Thee and are^^lue amSed. 

23. riipammahat te bahuvakiranetram 
mahahdho bahubdhurupddam 
bahjidaranihahtidam^^^ 
drstva lokah pravyathitds tathd 'ham ' 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 


XI. The Lord’s Transfiguration 277 

(23) Seeing Thy great form, of many mouths and eyes, 0 
Mighty-armed, of many arms, thighs and feet, of many 
bellies, terrible with many tusks, the worlds tremble and 
so do I. 

This is a poetic exaggeration to bring out the universality and 
the omnipresence of the Supreme. 

24 nabhahspriam dtptam anekavarnam 
vydttdnanarii diptaviidlanetram 
drsivd hi tvdm pravyathitdntardtmd 
dhrtifh na vinddmi samam ca vipio 

(24) When I see Thee touching the sky, blazing \vith many 
hues, with the mouth opened wide, and large glowing eyes, 
my inmost soul trembles in fear and I find neither steadiness 
nor peace, 0 Vi§nu! 

25. damstrdkardldni ca te mukhdni 

drstvai ’va kdldnalasamnibhdni 
diio na jdne na labhe ca sarma 
praslda deveia jagannivdsa 

(25) When I see Thy mouths terrible with their tusks, like 
Time’s devouring flames, I lose sense of the directions and 
find no peace. Be gracious, 0 Lord of gods. Refuge of the 
worlds! 

kdldnala: literally the doomsday fire. 

Arjuna loses his bearings. The tremendous experience has in it 
elements of astonishment, terror and rapture. 

26. amt ca tvdrii dhrtardsirasya putrdh 

sarve sahai 'vd ’vanipdlasamghaih 
bhtsmo dronah sutaputras taihd ’sau 
sahd 'smadiyair api yodhamukhyaih 

(26) All yonder sons of Dhrtarastra together with the hosts 
of kings and also Bhisma, Drona and Karna along with the 
chief warriors on our side too,— 
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27 vakirdni te tvaramdnd visanti 
damplydkardldni bhaydnakdni 
kecid vilagnd dasandntaresu 
samdrsyant curniiaiy nttamdhgaih 

(27) Are rushing into Thy fearful mouths set with terrible 
tusks. Some caught between the teeth are seen with their 
heads crushed to powder, 

28. yathd nadlndm bahavo 'mbiivegdh 

samudrain evd 'bhimukhd dravanti 
iathd tavd 'ml naralokavlrd 
viianti vaktrdny abhivijvalanii 

(28) As the many rushing torrents of rivers race towards 
tte ocean, so do these heroes of the world of men rush into 
Thy flaming mouths. 


29. yathd pradlptam jvalanam patahgd 
visanti ndidya samrddhavegdh 
iathai ‘va ndidya viianti lokds 
tavd 'pi vaktrdni samrddhavegdh 


(29) As moths rush swiftly into a blazing fin 
so do these men rush into Thy mouths wit 
their own destruction. 


to perish there, 
great speed to 


cZr™“ •' 

are carrying out the effects of their own de^d^When “ ‘'"'i 
a deed, we will its consequences aJso tT! f .- " 
us to their results. As ^ ® ^'"^•''^ties subjec 

expression of the Divine mind thp consequence is ai 

the law. The writer points nnt tv. said to executi 

form how the wholeLsmos wh^h^^^ conception of world 
gods, blessed souls, animals olant!^ 'fastness, beauty and terror 
of God’s life. God cannot m ’ ^ fhe plenitudf 

Himselh We, human bein^^wirthink dng all withir 

now with one object anV now \t't^ 

secutive/y but the Divine mind knows^alf"”*^^'^' 

to it nor future. ^ ^ one. There is no pasi 
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30. lelihyase grasamdnah samantdl 

lokdn samagrdn vadanair jvaladbhih 
iejobhir dpurya jagai samagram 
bhdsas tavo 'grdh pratapanti vistjio 

(30) Devouring all the worlds on every side with Thy 
flaming mouths, thou lickest them up. Thy fiery rays fill 
this whole universe and scorch it with their fierce radiance, 
0 Vi§nu! 

31. dkhydhi me ko bhavdn ugrarupo 

namo ’stu le devavara prastda 
vijMtum icchdmi bhavantam ddyam 
na hi prajdndmi tava pravrttim 

(31) Tell me who Thou art with form so terrible. Salutation 
to Thee, 0 Thou Great Godhead, have mercy. I wish to 
know Thee (who art) the Primal One, for I know not Thy 
working. 

The disciple seeks for deeper knowledge. 


God as the Judge 
iribhagavdn uvdca 

32 kdlo ’smt lokaksayakrt pravrddho 
lokdn samdharhim iha pravrttah 
rte ’pi tvdm na bhavisyanti sarve 
ye ’vasthitdh pratyanikesu yodhdh 

The Blessed Lord said; 

{32) Time am I, world-destroying, grown mature, engaged 
here in subduing the world. Eve'n without thee (thy 
action), all the warriors standing arrayed in the opposing 
armies shall cease to be. 

Kala or time is the prime mover of the universe. If God is 
thought of as time, then He is perpetually creating and destroying. 
Time is the streaming flux which moves unceasingly. 

The Supreme Being takes up the responsibility for both creation 
and destruction. The GUd does not countenance the familiar 
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doctrine that, while God is responsible for all that is good, Satan 
is responsible for all that is evil. If God is responsible for mortal 
existence, then He is responsible for all that it includes, life and 
creation, anguish and death. 

God has control over time because He is outside of it and we 
also shall obtain power over time if we rise above it. As the force 
behind this. He sees farther than we, knows how all events are 
controlled and so tells Arjuna that causes have been at work for 
years and are moving towards their natural effects which we 
cannot prevent by anything we can do now. The destruction of 
his enemies is decided irrevocably by acts committed long ago. 
There is an impersonal fate, what the Christians call Providence, 
a general cosmic necessity, moira, which is an expression of a 
side of God's nature and so can be regarded as the will of His 
sovereign personality, which pursues its own unrecognizable aims. 
Against it, all protestations of self-determination are of no avail. 


33. tasmdt ivam uttistha yaio labhasva 

jiivdsatYun bhtihksva rdjyam samrddham 
mayai vai *le nihatdh purvam eva 
nimittanidtram bhava savyasdcin 


(p) Therefore arise thou and gain glory. Conquering thv 

sS aSv. STL™' alone a "/,hey 

(Arjuna). ^ nierely the occasion, 0 Savyasacin 


is tote ttfnswYnfS and Aijuni 

potent One who fulfils’ Hk 

mighty evolution Arinn-i ' "u is working out i 

Should^ct acrdin^^^^^^ self-deceived if he believes that Ir 

vidual soul can encroach on tlT" ju<igment. No indi 

to take up ar^ Sn, i^ u P?^«g^tive of God. In refusin; 

«mf«awa>aw;^erelv th?lip^ Presumption. See XVIII, 58 
the doctrine of Divine Dredp<;ti T™' '^ter seems to uphok 
lessness and insignificance of ^"!^/"dicate the utter help 
his will and effort. The derisin^^^ ^dividual and the futUity 0 
do nothing to change it. He i^ f already and Arjuna cai 

and yet there is the other note^tha7 r T 

capricious but just and loving How arp arbitrary anc 

ng. How are the two to be reconciled: 
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The numinous idea of the predestinating and solely acting God 
which induces in us the feeling of the utter dependence on God, 
the “wholly other’* standing over against us in absolute anti¬ 
thesis, is here expressed. The intense intuition of the power of 
God comes out here and in Job and in Paul: “Shall the thing 
formed say to Him that formed it, why hast thou made me thus?’* 
We need not look upon the whole cosmic process as nothing 
more than the unfolding of a predetermined plan, the unveiling 
of a ready-made scenario. The writer here is not so much denying 
the unforeseeableness of human acts as affirming the meaning 
of eternity in which all the moments of the whole of time, past, 
present and future, are present to the Divine Spirit. The radical 
novelty of each moment of evolution in time is not inconsistent 
with Divine Eternity. 

The ideas of God are worked out through human instrumen¬ 
tality. If we are wise, we so act that we are instruments in His 
hands. We allow Him to absorb our soul and leave no trace of 
the ego. We must receive His command and do His wall wath 
the cry “In thy will is our peace**; “Father, into Thy hands I 
commend my Spirit.*** Arjuna should feel, “Nothing exists save 
Thy will. Thou alone art the doer and I am only the instrument.** 
The dread horror of the war repels him. Judged by human 
standards, it is quite incomprehensible but when the curtain is 
lifted, so as to reveal the purpose of the Almighty, he acquiesces 
in it. What he himself desired, what he might hope to gain in 
this world or the next do not count any more. Behind this world 
of space-time, interpenetrating it, is the creative purpose of God. 
We must understand that supreme design and be content to 
serve it. Every act is a symbol of something far beyond itself. 

34. dronam ca bhtsmam ca jayadratham ca 
karnam tathd 'nydn api yodhavlrdn 
mayd hatdms tvani jahi md vyathisihd 
yudhyasva jetdsi ram sapatndn 

(34) Slay Drona, Bhisma, Jayadratha, Karna and other 
great warriors as well, who are already doomed by Me. 
Be not afraid. Fight, thou shalt conquer the enemies in 
battle. 

* Luke xxiii, 46. 
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mayd hatdm: doomed by me. God knows the direction of their 
liv^ and their appointed goal. There is nothing however small 
or insignificant that has not been ordained or permitted by God, 
even to the fall of a sparrow. 

Arjuna is asked to assume the office of Providence. He will be 
externally master of nature and inwardly superior to all possible 
accidents. 


samjaya uvdca 


35 - chriitvd vacanam keiavasya 
krtdhjalir vepamdnah kiritl 
naniaskrivd hhuya evd 'ha krsnam 
sagadgadam bhUahhltah pranamya 
Samjaya said: 


heard this utterance of Kesava (Krsna), 

with folded hands and trembling, saluted 

fflterin^t himself with great fear, spoke in a 

taltermg voice to Krsna. ‘ 

ofSf nunJinn? of the place 

to us the trrcendenr^^^^^^^^^^ " 


Arjuna’s Hymn of Praise 
urjiina uvdca 

36. sthane krykeia iam praklrtyd 
rJhSt anumjyau ca 

'‘•’fd’xsibhtamdiSodrMi 

said” 

“d ° 4 hMf the world rejoice 

“ terror i„ all directSLd ^re fleeing 

are bowing down before tS to I’Str' 
in an ecstasy of adonf 

Supreme. He sees not only thf^H*!. Arjuna praises the 

also the spiritual presence and la«, Time but 

and law governing the cosmos. While 
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the former produces terror, the latter gives rise to a sense of 
rapturous ecstasy and he pours forth his soul in utter adoration. 


37 kasmdc ca te na nanieran niahdiman 
garlyase brahmano 'Py ddikartre 
ananta deveia jagannivdsa 

ivam ak^aram sad asai taiparam yat 

(37) And why should they not do Thee homage, 0 Exalted 
One, who art greater than Brahma, the original creator? O 
Infinite Being, Lord of the gods. Refuge of the universe, 
Thou art the Imperishable, the being and the non-being 
and what is beyond that. 

ddikartr: Thou art the first creator, or Thou art the creator 
even of Brahma. 

laganyiivdsa: the Refuge of the universe. The God in whom 
dwells the universe. 


38. ivam ddidevah purusah purdnas 

ivam asya vUvasya param nidhdnam 
vettd 'si vedyam ca param ca dhdma 
tvayd taiam visvam anantarupa 

(38) Thou art the First of gods, the Primal Person, the 
Supreme Resting Place of the world. Thou art the knower 
and that which is to be known and the supreme goal. And 
by Thee is this universe pervaded, O Thou of infinite form I 


39. vdyur yamo 'gnir vanmah iasdnkah 
prajdpatis tvam prapitdmahas ca 
namo natnas te 'stu sahasrakrtvah 
punas ca bhuyo ’pi namo namas te 

(39) Thou art Vayu (the wind), Yania (the destroyer), 
Agni (the fire), Varuna (the sea-god) and Saianka (the moon), 
and Prajapati, the grandsire (of all). Hail, hail to Thee, a 
thousand times. Hail, hail to Thee again and yet again. 

A.ccording to some, “Prajapati and the grandsire of all,” 
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40 namah purastdd atha prsthatas te 
namo *stti te sarvata eva sarva 
cinantavtrydmitavikramas tvani 
sarvani samdpnosi taio 'si sarvah 

^0) Hail to Thee in front, (hail) to Thee behind and hail to 
TTee on every side, 0 All; boundless in power and immeasur- 

able m might, Thou dost penetrate all and therefore Thou 
art All. 


The Supreme dweUs everywhere, within, without, above, below 
and around and there is no place where He is not. See Mundaka 
Up., 11 . 2. II ; Chdndogya Up., VII. 25 
The truth that we are all the creatures of the One Supreme and 
that He is in each and every one of us is frequently repeated. 


41 sakhe 'it matvd prasabham yad uktarii 
he krsna he yddava he sakhe 'ti 
ajdnaid mahimdnam lave 'dam 
mayd pramdddt pranayena vd 'pi 


^hy 

out of my negligence or may be through fondni? ® ’ 
lavedam. Another reading is tavemam. 


42 yac c& ’vahdsdrtham asatkrto ’si 

^^narasayydsanabhojanesu 

aham apranieyum 

jest, while at ^ay or shown to Thee in 

alone or in th? presence S otht^r^*^"^ 

forgiveness foom%hee, tte ° U-»“ken One. 

The vision of God produces a d. 
sin. When Isaiah saw the Lord <,\h^ unworthiness and 

lifted up. he said, "Woe is mei Fo??^ ^ 

a man of unclean lips, . f^r undone; because I am 

Lord of Hosts." (vi, i, ^^^^e seen the King, the 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 


285 


XI. The Lord's Transfiguration 

43 pita 'si lokasya cardcarasya 

tvarn asya pujyai ca gurur gartydn 
na tvatsamo 'Sty abhyadhikah kuto 'nyo 
lokatraye 'py apratimaprabhdva 

(43) Thou art the father of the world of the moving and the 
unmoving. Thou art the object of its worship and its 
venerable teacher. None is equal to Thee, how then could 
there be one greater than Thee in the three worlds, 0 Thou 
of incomparable greatness? 

44 tasmdt pranamya pranidhdya kdyani 

prasddaye tvdm aham tsam tdyam 
pite 'va putrasya sakhe 'va sakhyuh 
priyah priydyd 'rhasi deva sodhuni 

(44) Therefore bowing down and prostrating my body before 
Thee, Adorable Lord, I seek Thy grace. Thou, 0 God, 
shouldst bear with me as a father to his son, as a friend to 
his friend, as a lover to his beloved. 

The Supreme is not to be regarded as a transcendent mystery 
but also as close to us, as close as a father is to the son, as a friend 
to the friend or as a lover to the beloved. These human relations 
find in God their fullest realization and later Vaisnava literature 
utilizes these ideas more fully. 

God as Father is a familiar conception to the Hindu. Rg. Veda 
says: "Be of easy approach to us, even as a father to his son. 
Do thou, O Self-effulgent Lord, abide with us and bring blessings 
to us."' Again, Yajur Veda says: "0 Lord, thou art our father; 
do thou instruct us like a father.’’* The Old Testament uses the 
image of the father. "Like as a father pitieth his children, so the 
Lord pitieth them that fear him .’’3 The idea of God as father 
becomes the central conception in the teaching of Jesus. 

45 adrstapurvam hrsito 'smi drstvd 

bhayena ca pravyathitam mano me 
tad eva me dariaya deva rupam 
prasida deveia jagannivdsa 

I I 9. ' XXXVII, 20. 

3 Psalm ciii, 13. See also Ixviii, 5. 
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(45) I have seen what was never seen before and I rejoice 
but my heart is shaken with fear. Show me that other 
(previous) form of Thine, O God and be gracious, O Lord 
of the gods and Refuge of the Universe! 

There is not only the form of the Transcendent and Universal 
Being which is so terrifying in some of its aspects but also the 
form of Personal God, a mediating symbol of Godhead which is 
so reassuring to the terrified mortal. Arjuna, who is unable to 
stand the blinding blaze of light that devastates Krsna's whole 
being, wishes to see the more pleasing form. The Light which for 
ever shines beyond the worlds is also the Light within, the teacher 
and friend in his own heart. 


46. kirltinam gadinam cakrahastarn 

icchami tvdm drasium aham tathai 'va 
tenai va rupena caturhhujena 
sahasrabdho bhuvu visvamurte 


(46) I wish to see Thee even as before with Thv crown 
m^e. and disc in Thy hand. Assume Thy four-armed shape’ 
O Thou of a thousand arms and of universal iorm ^ 

nfuS'to teal tacam^ioT”"' 


The Lord’s Grace and Assurance 
^'^^bhagavdn uvdca 

”'S, 

y '’«‘t^adanymanadritaUnam 
The Bkssed Lord 

infinite and primal which non! W ‘“""nous, universa 

Ta. . . . . thee has seen before 

i nis vision is not the final if. 

the Gm would have ended here^Tt.^ search; in that cas 

e- the fleeting vision must becorr 
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a permanent experience of the seeker. Trance or samadhi is 
neither the end nor an essential element of religious life. The 
blinding flashes, the ecstatic flights must be transmuted into 
permanent faith. Arjuna cannot any more forget the thrilling 
scene he saw but he has to work it into his life. The vision only 
opens; it does not enhance. Even as we test and confirm what 
we see by the eye, by the evidence of other senses, the knowledge 
acquired by the vision requires to be completed by the other 
elements of life. 

48 na vedayajhddhyayanair na ddnair 
na ca kriydbhir na tapobhir ugraih 
evamrupah sakya aham nrloke 
drasium tvadanyena kiirnpravtra 

(48) Neither by the Vedas, (nor by) sacrifices nor by study 
nor by gifts nor by ceremonial rites nor by severe austerities 
can I with this form be seen in the world of men by any 
one else but thee, O hero of the Kurus (Arjuna). 

49. ryid te vyathd md ca vimudhabhdvo 

drstvd rupam ghoram Idrh mame 'dam 
vyapetabhlh prltamandh punas tvam 
tad eva me rupam idam prapasya 

(49) May you not be afraid, may you not be bewildered 
seeing this terrific form of Mine. Free from fear and glad at 
heart, behold again this other (former) form of Mine. 

samjaya uvdca 

50 iiy arjunam vdsudevas tatho 'ktvd 

svakam riipam darsaydni dsa bhuyah 
dsvdsaydm dsa ca bhxiam enarii 

bhutvd punah saumyavapur mahdimd 

Samjaya said: 

(50) Having thus spoken to Arjuna, Vasudeva (Krsna) 
revealed to him again His own form. The Exalted One, 
having assumed again the form of grace, comforted the 
terrified Arjuna. 
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arju 7 ia tivdca 

51 drstve 'dam nidmisarh rupam 
iava saimiyam jandrdana 
iddnlm asmi samvrttah 
sacetdh prakrtim gatah 

Arjuna said: 

(5i)_ Beholding again this Thy gracious human form, O 
Janardana (Krsna), I have now become collected in mind 
and am restored to my normal nature. 


SYibhagavdn uvdca 
52. siidiirdarsam idam rupam 
drstavdn asi yan mama 
devd apy asya rupasya 
niiyam darianakdhksinah 
The Blessed Lord said: 

form of Mine which is indeed very hard to see 
thou hast seen. Even the gods are ever eager to see thirforr^! 

53 - nd 'ham vedair na tapasd 

na ddnena na ce *jyayd 
iakya evariividho drastum 
drstavdn asi mdrii yaihd 

b?leln ehh^rTy'SirvSal^or ^ 

by sacrifices. ^ ^ austerities or by gifts or 

This verse is a repetition of XI, 48. 

54 - bhaktyd tv ananyayd iakya 
Jihani evamvidho ’rjuna 
jnatum drastum ca tattvena 

pravestum ca paramtapa 

the foe (Arjuna). ' O Oppressor of 
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S. defines an ideal devotee as one who, realizes by all the 
senses only one object, God.' He adores God with all his spirit 
and heart.* 

Sdksdtkara or the direct perception of the divine form is 
possible for the true devotees. 


55. matkarmakrn maiparamo 

madbhaktah sahgavarjiiah 
nirvairah sarvabhutesu 
yah sa mam eti pdndava 

(55) He who does work for Me, he who looks upon Me as 
his goal, he who worships Me, free from attachment, who is 
free from enmity to all creatures, he goes to Me, O Pandava 
(Arjuna). 

This is the essence of bhakti. See XII, 13. This verse is the 
substance of the whole teaching of the Gitd.i We must carry out 
our duties, directing the spirit to God and with detachment from 
all interest in the things of the world and free from enmity 
towards any living being. 

Whatever be our vocation and character, whether we are 
creative thinkers or contemplative poets or humble men and 
women with no special gifts, if we possess the one great gift of 
the love of God, we become God*s tools, the channels of His love 
and purpose. When this vast world of living spirits becomes 
attuned to God and exists only to do'His will, the purpose of 
man is achieved. 

The GUd does not end after the tremendous experience of the 
celestial vision. The great secret of the Transcendental Atman, the 
source of all that is and yet itself unmoved for ever is seen. The 
Supreme is the background for the never-ending procession of finite 
things. Arjuna has seen this truth but he has to live in it by 
transmuting his whole nature into the willing acceptance of the 
Divine. A fleeting vision, however vivid and permanent its effects 

' sarvair api karanaih vdsndevdd anyan nopalabhyate yayd sd 
ananyd bhaktih. 

* madbhaktah mam eva sarvaprakdraih, sarvdtmand, sarvotsdhena 
bhajate. §. 

3 gUd^ustrasya sdvabhuto'rthah. 

T 
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may be, is not complete attainment. The search for abiding reaUty, 
the quest of final truth cannot end, in emotional satisfaction or 
fitful experience. 

tti . . . viivarupadarsmiayogo ndmat 'kddaio *dhydyah 

This is the eleventh chapter entitled The Vision of the 
Cosmic Form. 
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CHAPTER XII 


Worship of ihe Personal Lord is better than meditation 
of the A bsokite 

Devotion and Contemplation 

arjuna uvdca 

I, evam sataiayukid ye 

bhakids tvdm parynpdsate 
ye cd *py aksaram avyaktam 
tesdm ke yogavittamdh 

Arjuna said: 

(i) Those devotees who, thus ever earnest, worship Thee 
and those again (who worship) the Imperishable and the 
Unmanifested, which of these have the greater knowledge of 
yoga? 

There are those who seek oneness with the Absolute, one and 
impersonal and unrelated to the universe, and others who seek 
unity with the Personal God manifested in the world of men and 
nature. Which of these have the greater yoga knowledge? Are 
we to turn our back on all manifestations and strain after the 
Unchanging Unmanifest or are we to be devoted to the Manifested 
Form and work in Its service? Is it Absolute or the Personal 
God, Brahman or I^vara that we should worship ? 


irlbhagavdn uvdca 

2 . mayy dveiya mano ye mdm 
nilyaytiktd updsate 
iraddhayd parayo 'petds 
te me yuktatamd matdh 

The Blessed Lord said: 

(2) Those who fixing their minds on Me worship Me, ever 
earnest and possessed of supreme faith—them do I con¬ 
sider most perfect in yoga. 
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The teacher answers decisively that those, who worship God 
in His manifested form, have greater yoga knowledge. 

Updsana is worship.* 

3. ye iv aksara^n anirdesyam 
avyaktam paryiipdsate 
sarvatragam acintyam ca 
kntastham acalam dhruvam 

those who worship the Imperishable, the Undefinable, 
the Unmamfested, the Omnipresent, the Unthinkable, the 
Unchanging and the Immobile, the Constant. 


4. samniyamye 'ndriyagrdmam 
sarvatra samabtiddhayah 
te prdpnuvUnti mdm eva 
sarvabhutahiie raidh 

au the senses, being even-minded in aU 
come to Me inSd V" Uke 

senses 

suTvubhutuhite Tutuh* reioirinty in +v»c ir 
Even those who recite trnL”es wiir 'r.,‘’' 
long as they wear a body work for the w K "iversal Self, so 

See V. as. where the liberated Me ”d fo 

of all creatures. ^ rejoice in the welfare 

olaTdSSe^'l^rS,;: •“ - ^sential part 

teU me of the sacred waT bv wh w ^ '"^o wLd 

suffering hearts and take^a/th^ ^^ I might enter into all the 
and for ever." ^ suffering on myself for now 

Cp. also Tukaram: 

'That man is true 

Who taketh to his bosom the afflicted: 

Upasana is continuous meditaf 6 
yathajmrarn upSsyasya anhasya nama 

tailadharavat ^‘^m^napratyayaZavaimia f ttpagamya 

tad updsanam dcaksate, ^^^gbakalam yad dsanam, 
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In such a man 
Dvvelleth, augustly present, 

God Himself; 

The heart of such a man is filled abrim 
With pity, gentleness and love; 

He taketh the forsaken for his o\m”^ 


5. kleso 'dhikataras tesdm 
avyaktdsaktacetasdm 
avyaktd hi gatir duhkham 
dehavadhhir avdpyate 

(5) The difficulty of those whose thoughts are set on the 
Unmanifested is greater, for the goal of the Unmanifested 
is hard to reach by the embodied beings. 

Search for the Transcendent Godhead is more difficult than 
worship of the Living Supreme God, the soul of all tilings and 
persons. In the AvadhutagUd, Dattatreya asks: “How can I bow 
to Him who is formless, undifferentiated, blissful and indes¬ 
tructible, who has through Himself and by Himself and in Him¬ 
self filled up everything?“2 The Immutable does not offer an easy 
hold to the mind and the path is more arduous. We reach the 
same goal more easily and naturally by the path of devotion 
to the Personal God, by turning godward all our energies, know¬ 
ledge, will and feeling. Cp. “With minds rapt in meditation, if 
mystics see the unqualified actionless light, let them see. As for 
myself, my only yearning is that there may appear before my 
gladdened eyes that bluish someone who keeps romping on the 
shores of the yamuna .“3 

» M. K. Gandhi: Songs from Prison (1934), P* 129. 

• yenedam puritam sarvam dtmanaivdtmandtmani 
nirdkdram katham vande abhinnam Hvam avyayam 
Cf. St. John of Damascus. “By the visible aspect our thoughts must 
be drawn up in a spiritual flight and rise to the invisible majesty 
of God.” 

3 dhydndvasthita tad galena manasd tan nirgunam niskriyam 
jyotih kincana yogino yadi piinah paiyanti paiyantu te 
astndkam tu tad eva locanacamatkdrdya bhuyde dram 
hnlindlpiilinesu yat kim api tan nxlam tamo dhdvati. 
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Different Approaches 

6. ye tu sarvdni karmdni 

mayi samnyasya matpardh 
ananyenai *va yogena 
main dhydyanta updsate 

those, who, laying all their actions on Me, intent 
de t’ ' ''worship, meditating on Me, with unswerving 


7. iesdm aham sanmddharid 
mrtynsamsdrasdgardt 
hhavdnii nacirdt pdriha 
mayy dvesitacetasdm 


(7) These whose 
deliver from the 
(Arjuna). 


thoughts are set on Me, I straightway 
ocean of death-bound existence, O Partha 


miSs When we set our hearts and 

in vairagya or renunciation the 

for him 4o is neither irv ? suitable 

world.”. It is a m of tel T to the 

Pravrtti dharma, the path of 3 ^™" the 

of renunciation. nivrttidharma, the path 


" ^‘^yy niana ddhatsva 
mayi huddhim niveiaya 
ntvastsyasi mayy eva 
a/a urdhvam na samiayah 
( 8 ) On Me alone fix thy mind let fh,, ^ 
in Me. In Me alone shalt thou’ live 1 ’^^^derstanding dw( 
is no doubt thereafter. Of this the 


. mrvnmo naUsakto bhakHyogo’sya s^ddh^dah. XI, 


20, 7. 
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9. atha cittani samddhdtnm 
na iaknosi mayi sthiram 
dbhydsayogena taio 

mam icchd 'ptum dhanamjaya 

(9) If, however, thou art not able to fix thy thought steadily 
on Me, then seek to reach Me by the practice of concen¬ 
tration, O Winner of wealth (Arjuna). 

If this spiritual condition does not arise spontaneously, we 
must take up the practice of concentration, so that we may 
gradually fit ourselves for the steadfast directing of the spirit 
to God. By this practice, the Divine takes gradual possession of 
our nature. 


10. abhydse *py asamartho 'si 

matkarmaparamo bhava 
madartham api karmdni 
kurvan siddhim avdpsyasi 

(10) If thou art unable even to seek by practice, then be 
as one whose supreme aim is My service; even performing 
actions for My sake, thou shalt attain perfection. 

If concentration is found difficult on account of the outward 
tendencies of the mind or our circumstances, then do all actions 
for the sake of the Lord. Thus the individual becomes aware of 
the eternal reality. 

matkarma is sometimes taken to mean service of the Lord, 
pujd or worship, offering flowers and fruits, burning incense, 
building temples, reading scriptures, etc.* 

11. athai 'tad apy aiakto 'si 

kartum madyogam diritah 
sarvakarmaphalatydgani 
^atah kimi yatdtmavdn 

(11) If thou art not able to do even this, then taking refuge 
in My disciplined activity, renounce the fruit of all action, 
with the self subdued. 

madyogam dsritah: taking refuge in my wondrous power.— 
Sridhara. 

» Abhinavagupta regards matkarmdni as equivalent to bhagavat 
karmdxii as pujd, japa, svadhydya, homa, etc. 
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If you cannot dedicate all your works to the Divine, then do 
the work without desire of the fruit. Adopt the yoga of desireless 
action, mskdmakarma. We can renounce all personal striving, 
resign ourselves completely and solely to God's saving power, 
submit to self-discipline and work, abandoning all thought of 
reward. One must become like a child in the hands of the Divine. 


12. 


sreyo m jnanam abhydsdj 
jhdndd dhydnam visisyate 
dhydndt karmaphalatydgas 
iydgdc chdntir anantaram 

(12) Better indeed is knowledge than the practice (of con- 
cen ration), better than Imowledge is meditation; better 
than meditation is the renunciation of the fruit of action; 
on renunciation (follows) immediately peace. 

God^^H^ jnana as dvesa or directing the spirit towards 

this is comnleh^^ ^ ^hagavadmayatvam, and 

Cp "S Htoself. 

less action is bettpr tbetter than knowledge and desire- 

oTySra'ist s Si" dcTlTK f 

tation and concentrator! aro ” I^^votion, medi- 

the fruits of action renunciation of 

sources of unrS^idTSf ‘"P 

which are the very foiindfu/a c and peace, 

emphasis leads to the subordimr^ spiritual life. The bhakti 

to the devout mind and consecration meditation 

consecration of all works to God. 


13- advestd sarvabhiitdndm 

maitrah karuna eva ca 

ninnamo nirahamkdrah 

(1^) He wbn h ksanit 

(13) He who has no ill will to anv K • i. . 

and compassionate, free fmm ° friendl 

minded in pain and pleasure and^Sn^^ self-sense, evei 

' jndnad upaslir utkrsta karmmkv^, 

,ty yo vsd. „dd„,aii, „ purtZ^itSPl^. 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 




XII. Worship of the Personal Lord and of the Absolute 297 

14. samtustah satatam yogi 

yatdtmd drdhamicayah 
mayy arpitamanobuddhir 
yo madbhaktah sa me priyah 

(14) The Yogi who is ever content, self-controlled, un¬ 
shakable in determination, with mind and understanding 
given up to Me—he. My devotee, is dear to Me. 

In these verses the Gltd mentions the qualities of a true devotee, 
freedom of spirit, friendliness to all, patience and tranquillity. 

15. yasmdn no ‘dvijate loko 

lokdn no ’dvijate ca yah 
harsdmarsabhayodvegair 
mukto yah sa ca me priyah 

(15) He from whom the world does not shrink and who does 
not shrink from the world and who is free from joy and anger, 
fear and agitation, he too is dear to Me. 

He is not a source of grief to any; no one can make him feel 
grief. 

16. anapeksah iticir daksa 

uddslno gatavyathah 
sarvdrambhaparitydgl 
yo madbhaktah sa me priyah 

(16) He who has no expectation, is pure, skilful in action, 
unconcerned, and untroubled, who has given up all initiative 
(in action), he. My devotee, is dear to Me. 

He renounces the fruits of all his actions. His acts are skilled, 
daksa, pure and passionless. He does not lose himself in reverie 
or dream but knows his way in the world. 

17. yo na hrsyati na dve^ti 

na socati na kdhksati 
subhdiubhaparitydgl 

bhaktimdn yah sa me priyah 

(17) He who neither rejoices nor hates, neither grieves nor 
desires, and who has renounced good and evil, he who is 
thus devoted is dear to Me. 
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i8. saniah iatrau ca mitre ca 
tathd mdndpamdnayoh 
sitosnastikhaduhkhesii 
saniah sahgavivarjitah 

(i^ He who (behaves) ahke to foe and friend, also to good 
and evil repute and who is alike in cold and heat, pleasure 
and pain and who is free from attachment. 

' samahjatrau ca mitre ca. Cp. Jesus. “He maketh his sun to 
rise on the evil and the good, and sendeth rain on the just and 
the unjust. I ^ 




I'Ui^yaniiiaasuiur maum 
samhi^to yena kenacit 
aniketah sthiramatir 

hhahiimdn me priyo narah 

(restrained^in praise, who is silent 

who has no fixed aboL^ndlffirm i" (that comes), 

dutret^he^isTottfed^^anv Though he fulfils aU social 

not for this family or thS Jo"?/ ^^ese souls exist, 

whole, they do not tave 

Wherever their inspiratiL tails to move 

one place or confined to one commi chained to 

past or obhged to defend an unH? the 

of humanity asawhole is their authority. The welfare 

may appear in any social grLn r These samnyasins 

wth anything, who is fed^n alv J'tfclothed 
lum the gods call a Brahmhi."l^ ^ anywhere, 

t -Mlattlicw V, 

* y^^l^^^enacid acchanno, yenakp^n . 
yafra kvacana iayi svm aiitah. 

See also \ i§nu Pur ana. III. 7 ^antiparva 24*5 12. 

na calati mjavarnadharmatoyah sa 

na harati na ca hanti 

bhaktam. • tam avehi vi$xiu- 
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20. ye tn dharmydmrtam idam 
yaihoktam parynpdsate 
iraddhadhdnd matparamd 
hhaktds te Hiva me priydh 

(20) But those who with faith, holding Me as their supreme 
aim, follow this immortal wisdom, those devotees are 
exceedingly dear to Me. 

§raddhadhdna: (those) with faith. Before the experience arises 
the soul must have faith, which carries with it consent of mind 
and life. For those who have experience, it is a matter of sight: 
for others, it is faith, a call or a compulsion. 

When we see the One Self in all things, equal-mindedness, 
freedom from selfish desires, surrender of our whole nature to 
the Indwelling Spirit and love for aU arise. When these qualities 
are manifested, our devotion is perfect and we are God s own 
men. Our life then is guided not by the forces of attraction and 
repulsion, friendship and enmity, pleasure and pain, but by the 
single urge to give oneself to God and therefore to the service 
of the world which is one with God.^ 

iti . . . bhaktiyogo ndma dvddaso 'dhydyah 

This is the twelfth chapter entitled The Yoga of Devotion. 

* In the words of Tulsidas: 

"Grant me, O Master, by thy grace 
To follow all the good and pure, 

To be content with simple things; 

To use my fellows not as means but ends 
To serve them stalwartly, in thought, word, deed; 

Never to utter word of hatred or of shame: 

To cast away all selfishness and pride: 

To speak no ill of others: 

To have a mind at peace. 

Set free from care, and led astray from thee 
Neither by happiness nor woe; 

Set thou my feet upon this path. 

And keep me steadfast in it. 

Thus only shall I please thee, serve thee right.** 

M. K. Gandhi: Songs from Prison (i 934 )» P- 52 - 
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CHAPTER XIII 


The Body called the Field, the Soul called the Knower 
of the Field and Discrimination between them 

The Field and the Knower of the Field 

arjnna uvdca 
prakrtim purnsam caiva 
ksetram kseirajnam eva ca 
eiad vedituni icchdnii 
jhdnam jneyani ca kesava 
Arjuna said; 

kSwledgetnd knower of the field, 

to know, O Kesava (lisna°^ knowledge, these I should like 

on it!^irirL'indudS'"thrt7T® editions. §. does not comment 
vadgtta will be 701 and not -700^ 

accepted. So we do not inchJde number traditionally 

not mclude it m the numbering of verses. 

^nbhagavdn tivdca 
^damiarlram kaunteya 
^^3' abhidhlyate 
-oetii tam prdhnh 

T 1 r; iti tadvidah 

M rJt 

v^j I his body O -f 

knn ’^nows this thosl is called the field 

knower of the field. know thereof call the 

Prakrti is unconscious activitv o ^ 

‘^aUed tS field “"'^tive con- 

aJJ growth, decline and death ^ happen; 

principle, inactive and detached conscious 

states as witness, is the knower of ih behind all active 

^ Gld. This is the familiar 


I. 
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distinction between consciousness and the objects which that 
consciousness observes. Ksetrajha is the light of awareness, the 
knower of all objects.* The witness is not the individual embodied 
mind but the cosmic consciousness for which the whole cosmos 
is the object. It is calm and eternal and does not need the use 
of the senses and the mind for its witnessing. 

Ksetrajna is the supreme lord, not an object in the world. 
He is in all fields, differentiated by the limiting conditions, from 
Brahma, the creator, to a tuft of grass though he is himself devokl 
of all limitations and incapable of definition by categories.^ The 
immutable consciousness is spoken of as cognizer only figuratively 
[iipacdrdt). 

When we try to know the nature of the human soul, we may 
get to know it from above or from below, from the divine principle 
or the elemental nature. Man is a twofold, contradictory being, 
free and enslaved. He is godlike, and has in him the signs of his 
faU, that is, descent into nature. As a fallen being, man is deter¬ 
mined by the forces of prakrti. He appears to be actuated solely 
by elemental forces, sensual impulses, fear and anxiety. But 
man desires to get the better of his fallen nature. The man studied 
by objective sciences as biology, psychology and sociology is a 
natural being, is the product of the processes which take place 
in the world. But man, as a subject, has another origin. He is 
not a child of the world. He is not nature. He does not belong 
to the objective hierarchy of nature, as a subordinate part of it. 
Purusa or ksetrajna cannot be recognized as an object among 
other objects or as a substance. He can only be recognized as 
subject, in which is hidden the secret of existence, a complete 
universe in an individual form. He is not therefore a part of the 
world or of any other whole. As an empirical being he may be 
like a Leibnitian monad closed, shut up without doors or windows. 
As a subject he enters into infinity and infinity enters into him. 
Ksetrajna is the universal in an individually unrepeatable form. 
The human being is a union of the universal-infinite and the 
universal-particular. In his subjective aspects, he is not a part of 

* See also $vetdivatara Up., VI, 16; and Maitrdyaiii Up., II, 5. 

* ksetrajnam mam parameivaram asamsdrinam viddhi sarvakset- 
resuyah. ksetrajnah hrahniddistambaparyantaneka ksetropddhipravi- 
hhaktam tarn nivastasayvopadhibhedam sadasadddiiabdapyaiyayagoca^ 
yam viddhi, S. 
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a whole but is the potential wholes To actualize it, to accomplish 
the universality is the ideal of man. The subject fills itself with 
universal content—achieves unity in wholeness at the end of its 
journey. Man's peculiarity is not the possession of the common 
pattern of two eyes and two hands, but the possession of the 
inward principle which impels the creative acquisition of a quali¬ 
tative content of life. He has a unique quality, which is non¬ 
common. The ideal personality is unique and unrepeatable. Each 
person at the end of the road becomes a distinct, unrepeatable, 
unreplaceable being with a unique form. 


2. ksetrajnam cd *pi mam viddhi 
sarvaksetresti bhdraia 
ksetyaksety ajnayor jhdnam 
yat taj jhdnam matahi mama 

BhaSiryAH® Knower of the field in all fields, O 

do I regard STrue 

to be bound by its identification rvUh th‘"b "dv ' fT 

which is necessity. Man essentiallv i ^ ^^e external, 

is spirit that interrupts the continuity oTLto"' 


’-^^i’ramyaccayadrkca 

yadvikdri yatas ca yat 
sa ca yo yatprabhava^ ca 
tat samdsena me irv,u 

!?Luts 

of the fieid) is, and tvLt (“'= knower 

' tdtraivamsatuksetrajnasyeivarasvai 

sarhsaritvain iva bhavati yaiha 
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XIII. The Field and Its Knower 
The Constituents of the Field 

4. rsibhir hahudhd gitam 

chandobhir vividhaih prthak 
brahmasutrapadais cai 'va 
hetnmadbhir viniscitaih 

(4) This has been sung by sages in many ways and distinctly, 
in various hymns and also in well-reasoned and conclusive 
expressions of the aphorisms of the Absolute (brahmasutra). 

The Gltd suggests that it is expounding the truths already 
contained in the Vedas, the Upanisads and the Brahma Sutra or 
the aphorisms of Brahman, later systematized by Badarayana. 
The Vedic hymns are called cchandas or rhythmical utterances. 

5. mahdbhiitdny ahamkdro 

bnddhir avyaktani eva ca 
indriydni dasat *kam ca 
paTica ce ndriyagocardh 

(5) The great (five gross) elements, self-sense, understanding 
as also the unmanifested, the ten senses and mind and the 
five objects of the senses. 

These are the constituents of the field of Ksetra, the contents 
of experience, the twenty-four principles of the Sariikhya system. 
The distinction of mental and material belongs to the object side. 
They are distinctions within the ‘'field'' itself. 

The body, the forms of sense with which we identify the subject 
belong to the object side. The ego is an artificial construction 
obtained by abstraction from conscious experience. The witnessing 
consciousness is the same whether it lights up the blue sky or 
a red flower. Though the fields which are lit up may be different, 
the light which illumines them is the same. 

6 . icchd dvesah sukhani duhkha}h 

samghdtai cetand dhrtih 
etat ksetram samdsena 
savikdrani iiddhrtani 

(6) Desire and hatred, pleasure and pain, the aggregate (the 
organism), intelligence and steadfastness described, this in 
brief is the field along with its modifications. 
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Even the mental traits are said to qualify the field because 
they are objects of knowledge. 

The knower is a subject and the turning of it into an object 
or a thing means ignorance, avidya. Objectivization is the ejection 
of the subject into the world of the objects Nothing in the object 
world is an authentic reality. We can realize the subject in us 
only by overcoming the enslaving power of the object world, 
by refusing to be dissolved in it. This means resistance, suffering. 
Acquiescence in the surrounding world and its conventions 
diminishes suffering; refusal increases it. Suffering is the process 
through which we fight for our true nature. 


Knowledge 


7 dyyidniivum ddanibhitvcLm 
dhinisd ksdntir drjavam 
dcdryopdsanam saiicam 
sthairyam dtmavinigrahah 


^"tegrity (absence of deceit), 

purity (of bodv anH service of the teacher, 

punty (of body and mind), steadfastness and self-control. 


o. tndriydrthesu vairdgyam 
dnahdmkdra evd ca 
^'^'^'i'dmrtyiijardvyddhi- 
^'^hhhddosdnndaridnam 

thl Percepti?rof°the\vn o?b°t}f^T®’ ^^^^'^^acement and 
and pain."^ birth, death, old age, sickness 


9- dsaktir anabhisvangah 
Putraddragr'hddi\%i' 
nityani ca samacitiatvam 
'^'^idni^topapattisu 


l^dSa^dTconSre 

and undesirable happenings. ^ iiidedness to all desirable 
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10. mayi cd '^lanyayogena 

hhakiir avydbhicdrinl 
viviktadesasevitvam 
aratir janasamsadi 

(10) Unswerving devotion to Me with wholehearted dis¬ 
cipline, resort to solitary places, dislike for a crowd of 
people. 

11. adhydtmajhdnanityaivam 

tattvajhdndrthadarsanam 
etaj jhdnam Hi proktam 
ajhdnam yad aio 'nyathd 

(11) Constancy in the knowledge of the Spirit, insight into 
the end of the knowledge of Truth—this is declared to be 
(true) knowledge and all that is different from it is non¬ 
knowledge. 

It is clear from this list of qualities that jn^a or knowledge 
includes the practice of the moral virtues. Mere theoretical 
learning will not do.* By the development of moral qualities the 
light of the ever changeless Self witnessing all but attached to 
none is discriminated from the passing forms and is no more 
confused with them. 

12 jneyam yat tat pYavaksydmi 
yaj jhdtvd 'nirtam asnute 
anddimat param brahma 
na sat tan nd *sad ucyate 

(12) I will describe that wliich is to be known and by knowing 
which life eternal is gained. It is the Supreme Brahman who 
is beginningless and who is said to be neither existent nor 
non-existent. 

anddimat param: beginningless supreme. S. 
anddi matparam: beginningless, ruled by Me. R. 

It is eternal, lifted above all empirical oppositions of existence 
and non-existence, beginning and end, and if we realize It, birth 
and death happen to be mere outward events which do not touch 
the eternity of the self. 

* nayam atmd pravacanena lahhyo, na medhayd, na bahund krutena. 
Katha Up,, II, 22; Mundaka Up., Ill, 2-3. 

U 
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The Knower of the Field 


13. sarvaiahpdnipddam tat 
sarvatoksisirormikham 
sarvaiahirutivial loke 
sarva^n dvrtya tisthati 


(13) With his hands and feet everywhere, with eyes, heads 
and faces on all sides, with ears on all sides. He dwells in 
the world, enveloping all. 

As the one subject of all objects of experience. He is said to 
envelop all and have hands and feet, ears and eyes everywhere. 
Without the seeing Light, there is no experience at all. As the 
^upreme has the two aspects, the one of transcendence and 
other of immanence in each particular union 
^ not-self It is described in a series of paradoxes. He is 
Y^thin unmoving and moving, far away and near, 
ciated witWV. M.B. says that when the self is asso- 

is released from thSTtScXTth'^ ksetrajna; when it 

I called the paramatman or the Supreme 


^(^Yvendriyavivarjitam 

dsaktam sarvabhrc cai 'va 
.. „ gtmabhoktr ca 

yet is without (any o^Uhe^ qualities of all the senses and 

porting aU, free from the eunTcf?J- and yet sup- 

yet enjoying them. ® " (dispositions of prakrti) and 

This verse makes out that tl>a c 

immutable, the all and the ^’^P^'eme is the mutable and the 
physical eye, He hears all hiit°^^+ • ^ uot with the 

^1 but not with the hn^ited mSTn T 
He sees without the eve w u Up., Ill, 19. 

immensity of the Supreme is without the ear.” The 

qualities (adhyaropa) and denial (apaldda)^^ attribution of 

fair eva tu 

^uniiparva, iSy, 24. 
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15 bahir antas ca bhuidnain 
acaram caram eva ca 
suksmatvdt tad avijneyam 
durastha 7 h cd 'ntike ca tat 

(15) He is without and within all beings. He is unmoving 
as also moving. He is too subtle to be known. He is far away 
and yet is He near. 

16. uvibhaktam ca bhutesti 

vibhaktam iva ca sthitani 
bhutahhartr ca taj jheya^h 
grasisnii prabhavimu ca 

(16) He is undivided (indivisible) and yet He seems to be 
divided among beings. He is to be known as supporting 
creatures, destroying them and creating them afresh. 

Cp. Dionysius: ‘‘Undivided in things divided."' All things derive 
from Him, are supported by Him and taken back into Him. 

17. jyotisd^n api taj jyotis 

tamasah para^n ucyate 
jndnaih jneyaih jhd^iagamya^h 
hrdi sarvasya dhisthitam 

(17) He is the Light of lights, said to be beyond darkness. 
Knowledge, the object of knowledge and the goal of know¬ 
ledge—He is seated in the hearts of all. 

The Light dwells in the heart of every being. Many of these 
passages are quotations from the Upanisads. See Svetdsvatara Up,, 
III, 8 and 16; Isa Up., 5; Mundaka Up., XIII, i, 7; Brhad- 
dr any aka Up., IV, 4, 16. 

The Fmit of Knowledge 

18. iti ksetram iathd jndnafh 

jheyaih co 'kta^h samdsatah 
madbhakta etad vijhdya 
7 nadbhdvdyo *papadyate 
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(i8) Thus the field, also knowledge and the object of know¬ 
ledge have been briefly described. My devotee who under¬ 
stands thus becomes worthy of My state. 

When the devotee sees the Eternal Indwelling Divine, he puts 
on the dhdne nature with the characteristics of freedom, love 
and equality. “He attains unto my state/' 






19. prakrtim purusam cai 'va 

viddhy anddl ubhdv api 
vikdrdms ca gimdms cai 'va 
viddhi prakrtisamhhavdn 

Know thou that prakrti (nature) and purusa (soul) are 

arp know also that the forms and modes 

are bom of prakrti (nature). 

As the Supreme is eternal, so are His prakrtis « 

iJarrius^CT-'' and soul, 

universe. The ourusT*^^’ .^’'^^f’^ation and dissolution of the 
purusa of the Saihldiya^S^^e ksltraifS^'T multiple 

20. kdrya karana kartrtve 

hetuh prakrtir ucyate 

bhoktHve hetur ucyate 
(20) Nature is said to Ko +1, 

agent (ness) and the soul is saB ^^^t’^naent and 

the experience of pleasure and pain^ ^ ^^^ard to 

For ^^'^y^karanakartf'tve the 
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The body and the senses are produced by pralcrti and the 
experience of pleasure and pain is by the purusa subject to 
certain limitations. The blissful nature of the self is stained by 
joy and sorrow on account of its identification with the objects 
of nature. 


21. ptmisah prakrtistho hi 

hhxihkie prakrtijdn gnndn 
kdranani gunasahgo *sya 
sadasadyonijanmasu 

(21) The soul in nature enjoys the modes born of nature. 
Attachment to the modes is the cause of its births in good 
and evil wombs 

22. tipadrastd 'mimantd ca 

bliartd hhoktd mahesvarah 
paramdtme Hi cd *py nkto 
dehe Hmin punisah parah 

(22) The Supreme Spirit in the body is said to be the Witness, 
the Permitter, the Supporter, the Experiencer, the Great 
Lord and the Supreme Self. 

Here the Supreme Self is different from the psychophysical 
individual who becomes the immortal self by transcending the 
separatist consciousness, due to entanglement in the activities of 
prakrti. In the GUd, no distinction is made between the knower 
of the field and the Supreme Lord.* 

23. ya evam vetti pimi^am 

prakrtim ca gimaih saha 
sarvathd vartarndno 'pi 

na sa bhuyo 'bhijdyate . 

(23) He who thus knows soul (purusa) and nature (prakrti) 
together with the modes, though he acts in every way, he 
is not born again. 

sarvathd vartamano 'pi: though he acts in every way, whatever 
state of life he may be in. R. 

' k^etrajnesvarayoh bhedanahhyiipagamdd gitdsdstre, §. 
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Different Roads to Salvation 

24. dhydnend Hmani pasyanti 
kecid dtmdnam dtmand 
anye sdmkhyena yogena 
karmayogena cd 'pare 

(24) By meditation some perceive the Self in the self by the 
self; others by the path of knowledge and still others by the 
path of works. 

Samkhya here stands for jnana. 




ufoyt^ IV evam ajanantah 
irutvd 'nyehhya updsate 
te 'pi cd 'titaranty eva 
mrtyum sriitipardyandh 

£iring'\roS?thereworehip' ‘and thev^t 
death by their devotion to^^at ^hL^taarr 

according''to' theh‘advice ‘hlv^ thS-'h "'MShip 

grace of the Lord and ;hus'’r:::h fiSeS. 

26. yavat samjayatc kimcit 
if) Whatever 

thou, O Best of the^ Bharatpc or unmoving, know 

through the union of the field ai/thef’ (sprung) 

A„ ,,r the laiower of the field 

to g., r 

consists in confounding the one wlif ^dhyasa, which 

fusion IS cleared, bondage terminates^ 
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27. samam sarvesu bhutesu 

tisthantam paramesvaram 
vinasyatsv avinasyaniam 
yah pasyati sa pasyati 

(27) He who sees the Supreme Lord abiding equally in all 
beings, never perishing when they perish, he, verily, sees. 

He who sees the Universal Spirit in all things, sees and becomes 
himself universal. 

**Never perishing when they perishT If ail things are in a 
continual state of evolutionary development, then there is no 
unchanging God. Bergson, for example, makes God wholly 
immanent in the world, changing as it changes. An evolving God 
who is conceived as a part of the process of development of the 
world will cease to exist, when the universe ceases to move. The 
second law of Thermodynamics suggests a condition of eventless 
stagnation and perfect rest. An evolving or emergent God cannot 
be either the creator or the saviour of the world. He is not an 
adequate object for the religious emotions. In this verse, the 
Gltd assures us that God lives and endures even when the universe 
ceases to exist. 

28. samam paiyan hi sarvatra 

samavasthita 7 n tsvaram 
na hinasty dtmand Hmdnam 
tato ydti par dm gatim 

(28) For, as he sees the Lord present, equally everywhere, 
he does not injure his true Self by the self and then he attains 
to the supreme goal. 

29. prakrtyai 'va ca karmdni 

kriyamdndni sarvasah 
yah pasyati iathd Hmdnam 
akartdram sa pasyati 

(29) He who sees that all actions are done only by nature 
(prakrti) and likewise that the self is not the doer, he verily 
sees. 

The true self is not the doer but only the witness. It is the 
spectator, not the actor. S. says that there is no evidence to show 
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that there is any variety in him who is non-agent, unconditioned 
and free from all specialities, as there is no variety in the sky.^ 
Actions affect the mind and understanding and not the self. 

30. yadd bhutaprthagbhdvam 
ekastham amtpasyati 
iata eva ca vistdram 

brahma sampadyate tadd 

(30) he sees that the manifold state of beings is 

State BrahmS" 

variety of nature and its development are traced to 
vadW One we assume eternity. "He realizes the all-per¬ 
is absLbed as the cause of all limitation 

IS absorbed mto the umty of the Self.” Anandagiri. 

31- andditvdn nirgunatvdt 

parantdtmd ’yam avyayah 
^arirastho ’pi kaunteya ' 
na karoii na lipyate 

be^nning, SittoS qualftte teP'tishable is without 

though It dwells fa ?he te S'nSthr “I 

y» either acts nor is tainted. 

32. yathd sarvagatani sauksmydd 

akasam no 'palipyaU 
dehe 

(33) As the aU-peevIufa '“f 

its subtlety, even so the^Self^th tainted, by reason of 
does not suffer any taint. ^ present in every body 

33. yathd prakdiayaty ekah 

krtsnam' 

Prakaiayati bhdrata 
t ksetrajnayn akartdram sarvohsdhh ■ 
nirvUe^asy dkdkasyeva bhede P'^'^imarLariupapatU^ '^^'^g'^V^cisydkartur 
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(33) As the one sun illumines this whole world, so does the 
Lord of the field illumine this entire field, O Bharata 
(Arjuna). 

The knower of the field illumines the whole field, the entire 
world of becoming. 

34. ksetraksetrajnayor evayn 
antarani jndnacaksn^d 
bhutaprakrtimoksam ca 
ye vidnr ydnti te par am 

(34) Those who perceive thus by their eye of wisdom the 
distinction between the field and the knower of the field, 
and the deliverance of beings from nature (prakrti), they attain 
to the Supreme. 

hhutaprakrti: the material nature of beings. 


til. . . k^ctraksetrajhavihhdgayogo ndma trayodaio *dhydyah 

This is the thirteenth chapter entitled The Yoga of the 
Distinction between the Field and the Knower of the Field. 
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CHAPTER XIV 


The Mystical Father oj All Beings 


The Highest Knowledge 
sribhagavdn uvdca 

I I. param bhiiyah pravaksydmi 

jndndndni jhdnam uttamain 
yaj jhdtvd iminayah sarve 
pardih siddhiin ito gatdh 

The Blessed Lord said: 

the supreme wisdom, of all wisdom 

world to the higheTtVerfSion 

2. tdani jndnajH updsritya 
^ Pralaye na vyathanti ca 

Me etCT '"I*'™ 

Med lh™'u™ '>'* indefinable Absolute 

tte cvcirV niovemSt ^ "P“‘’ "’“'= 1 ' is 

to all rm of creation anH \ri-^ status is unaffected by 

the Div^nr The saved ^^P^riolr 

of the assumes an unchaneeaKi^i?"^^ likeness of 

he Supreme Lord who a«, ^ ^ ® eternally conscious 

not ^-«fM^«oridentitrbVo^ varied cosmic fo^rS^s IMs 
0 quality He becomes one in nab or similarity 

He realizes the ^^^ks. attains 

and Me. Cp. “Be ye therefore p^S consciousness 

IS in heaven is perfect.” /l/^/z/^eirv Tether which 

• 40. S. s view is different from 
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this. He holds that sddharmya means identity of nature and not 
equality of attributes.^ 

3. mama yonir mahad brahma 

tasmin garbham dadhdmy aham 
sambhavali sarvabhutdndm 
tato bhavati bhdrata 

(3) Great brahma (prakrti) is My womb: in that I cast the 
seed and from it is the birth of all beings, O Bharata (Arjuna). 

If we were merely products of nature, we could not attain life 
eternal. This verse affirms that all existence is a manifestation 
of the Divine. He is the cosmic seed. With reference to this world, 
He becomes Hiranyagarbha, the cosmic soul. 5 . says: 'T unite 
the ksetra with the ksetrajna, giving birth to Hiranyagarbha, 
hence to all beings.’' The Lord is the Father who deposits in the 
womb which is not-self, the seed which is essential life, thus 
causing the birth of every individual. The world is the play of 
the Infinite on the finite. See note on II, 12. The author here 
adopts the theory of creation as the development of form from 
non-being, chaos or night. The forms of all things which arise out 
of the abysmal void are derived from God. They are the seeds 
He casts into non-being. 

4. sarvayonisii kaunteya 

murtayah sambhavanti yah 
tdsdm brahma mahad yonir 
aham bijapradah pita 

(4) Whatever forms are produced in any wombs whatsoever, 
0 Son of Kunti (Arjuna), great brahma is their womb and 
I am the Father who casts the seed. 

Prakrti is the mother and God is the father of all living forms. 
As prakrti is also of the nature of God, God is the father and 

* mama parame^varasya sddharmyam mat svarupatdm na tii 
samdnadharmatdih sddharmyam ksetrajneivarayor bheddn abhyiipagamat 
gitd^dstre. mama Uvarasya sddharmyam sarvdtmatvam, sarvani^ 
yantrtvam, ityddidharmasdmyam sddharmyam. Nilakantha. 

mamasddharmyam madrupatvam. Sridhara 
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mother of the universe. He is the seed and the womb of the 
universe. This conception is utilized in certain forms of worship 
which are developed out of what some modem puritans deride 
as obscene phallicism. The Spirit of God fertilizes our lives and 
makes them what God wants them to be. 

The Supreme is the Seminal Reason of the world. All beings 
result frorn the impregnation of matter through logoi spermatikoi 
or animating souls. Through them God carries out His work in 
^ ^ These seeds of the Logos are the ideal forms which 

mou the gross world of matter into beings. The ideas, the 
pa ems of things to be, are all in God. Every possibility of mani- 
es 3 . ion has its root in a corresponding possibility in the un- 
subsists as in its eternal cause, of which the 
nf rr ^ explicit affirmation. God has an eternal vision 

and ^ ^ details. Whereas in Socrates and Plato, ideas 

the subtle^\vn^M^^f^*^J'^^^ ^ dualism, where the relation between 

Di,Se Sod M»"g ‘l>e 

of the gross world seminal ideas in the forms 

our love for God. Wile Cod • the explanation of 

human nature, there is akn in transcendent to 

Divine, The cosniirpr« 2 °oSt ' o=‘PrMrion of the 

M<i the final consummation, om“gm co'ncidr“““‘“®"' 

Goo*,«s, Passion and Dullness 
5 . sattvam rajas iania ih 

^^^J fnanh mahdbaho ' 

^ehinam avyayam 
( 5 ) The three modes (m 

(rajas), and dullness (taS Passion 

'^°;'^^^^,h^body,oWghtv-ar^^^^^ (prakrti) bind 

able dweller m the body.^ ^ ^ (Arjuna), the imperish- 

What leads to the appearance of th. i 

nee Of the immortal soul in the cycle 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 


XIV. The Mystical Father of All Beings 317 

of birth and death is the power of the gunas or modes. They are 
"the primary constituents of nature and are the bases of all 
substances. They cannot therefore be said to be qualities inhering 
in these substances.” Anandagiri. They are called gunas, because 
their emergence is ever dependent on the purusa of the Sariikhya 
or the Ksetrajna of the Glia. The gunas are the three tendencies of 
prakrti or the three strands making up the twisted rope of nature. 
Sattva reflects the light of consciousness and is irradiated by it, 
and so has the quality of radiance (pralcasa). Rajas has an out¬ 
ward movement (pravrtti) and tamas is characterized by inertia 
(apravrtti) and heedless indifference (pramada).' It is difficult to 
have adequate English equivalents for the three words, sattva, 
rajas and tamas. Sattva is perfect purity and luminosity while 
rajas is impurity which leads to activity and tamas is darkness 
and inertia. As the main application of the gunas in the Gltd is 
ethical, we use goodness for sattva, passion for rajas and dullness 
for tamas. 

The cosmic trinity reflects the dominance of one of the three 
modes, sattva in Visnu, the preserver, rajas in Brahma, the 
creator and tamas in Siva, the destroyer. Sattva contributes 
to the stability of the universe, rajas to its creative movement 
and tamas represents the tendency of things to decay and die. 
They are responsible for the maintenance, origin and dissolution 
of the world. The application of the gunas to the three aspects 
of the Personal Lord shows that the latter belongs to the objective 
or the manifested world. God is struggling in humanity to redeem 
it and the godlike souls co-operate \vith Him in this work of 
redemption.* 

When the soul identifies itself with the modes of nature, it 
forgets its own eternity and uses mind, life and body for egoistic 
satisfaction. To rise above bondage, we must rise above the modes 
of nature, become trigundtUd) then we put on the free and 
incorruptible nature of spirit. Sattva is sublimated into the light 
of consciousness, jyoti, rajas into austerity, tapas and tamas into 
tranquillity or rest, ^anti. 

• II and 22, 12 and 22, 13. 

* Cp. Isaiah who speaks of the Messiah in these words: “He hath 
borne our griefs and carried our sorrows. He was wounded for our 
transgressions. The chastisement of our peace was upon Him and 
with His stripes we are healed" (liii, 45)' 
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6 . tatra sattvam nirmalatvdt 
prakdsakam andviayam 
siikhasahgena badhndti 
jhdnasahgena cd *nagha 


(6) Of these, goodness (sattva) being pure, causes illumina¬ 
tion and health. It binds, O blameless one, by attachment 
to happiness and by attachment to knowledge. 


Knowledge here means lower intellectual knowledge. 

Sattva does not rid us of the ego-sense. It also causes desire 

ough for noble objects. The self which is free from all attach- 

men is here attached to happiness and knowledge. Unless we 

ce^e o t ink and will with the ego-sense, we are not liberated. 

Jnana or nowledge relates to buddhi which is a product of 

wWchis^thp^^ distinguished from the pure consciousness 

wnich IS the essence of atman. 


7. yajo rdgdtmakam viddlu 

f'nndsahgasamudbhavam 
tan nibadhndii kaimteya 
karmasahgena dehinam 

sprin attraction, 

of KuntI (Arjuna) ^^st. O Son 

action ^ embodied one by attachment to 

Though the self is not th^. . . 

idea “I am the doer." Anani^^rf ’ makes him act with the 


viddht 

mbadhndti bhdrata 


onarata 

(8) But dullness (tamasl 

and deludes all embodied of ignc 

(Arjuna), by (developing .flTJv O « 

Lee and sleep. ® of) negligence. 


of ignorar 


Bhara 
ind 
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9. sattvam siikhe sahjayati 
rajah karmani bhdrata 
pidnam dvrtya hi iamah 
pramdde sahjayaty uta 

(9) Goodness attaches one to happiness, passion to action, 
0 Bharata (Arjuna), but dullness, veiling wisdom, attaches 
to negligence. 

10. rajas tamas cd 'bhibhuya 
sattvam bhavati bhdrata 
rajah sattvam tamas cat 'va 
iamah sattvam rajas tathd 

(10) Goodness prevails, overpowering passion and dullness, 
0 Bharata (Arjuna). Passion prevails, (overpowering) goodness 
and dullness and even so dullness prevails (overpowering) 
goodness and passion 

The three modes are present in all human beings, though in 
different degrees. No one is free from them and in each soul one 
or the other predominates. Men are said to be sattvilca, rajasa 
or tamasa according to the mode which prevails. When the theory 
of the "humours'' of the body dominated physiology, men were 
divided into the sanguine, the bilious, the lymphatic and the 
nervous, according to the predominance of one or the other of the 
four humours. In the Hindu classification, the psychic charac¬ 
teristics are taken into account. The sattvika nature aims at light 
and knowledge: the rajasa nature is restless, full of desires for 
things outward. While the activities of a satt\dka temperament 
are free, calm and selfless, the rajasa nature wishes to be always 
active and cannot sit still and its activities are tainted by selfish 
desires. The tamasa nature is dull and inert, its mind is dark and 
confused and its whole life is one continuous submission to 
environment. 


II sarvadvdrem dehe ’smin 
prakdsa iipajdyate 
jhdnarii yadd tadd vidydid 
vivrddham sattvam ity ntn 
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(ii) When the light of knowledge streams forth in all the 
gates of the body, then it may be known that goodness has 
increased. 

sarvadvdresu dehesmin: all the gates of the body. The light 
of knowledge can have a full physical manifestation. The truth 
of consciousness is not opposed to expression in matter. The 
Divine can be realized on the physical plane. To divinize the 
human consciousness, to bring the light into the physical, to 
transfigure our whole life is the aim of yoga. 

When our minds are illumined and senses quickened, then 
sattva predominates. 


12. lobhah pravrtlir drambhah 
karmandni aianiah sprhd 
rajasy etdni jdyante 
vivrddhe bharatarsabha 

?rali^g!!?heTe'^J^g*up''S^£^^^^^ and 

when rajas increLes ^ ^ Bharatas (Ar]una), 

The passionate seeking of life anH ito i 
dominance of rajas. ^ pleasures arises from the 


-o- pravrttU ca 

pramddo moha eva ca 
taniasy etdni jdyante 

fl^^ TT -11 • kuninandana 

113 ) Umllumination inart,VJf 

sion-these arise. O Toy of and mere delu- 

increases. ^^e Kurus (Arjuna). when dullness 

or "°n-uCi?ation t'X^^r^ult 
andmg, negligence and inaction Tr misunder- 

a tamasa temperament. ^ characteristic marks 

14 - yada sattve pravrddhe tu 

tado Uamuviddm lokdn' 
amalan pratipadyate 
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(15) When the eml)odied soul meets with dissolution, when 
goodness prevails, then it attains to the pure worlds of those 
who know the Highest, 

They do not obtain release but birth in hrahmaloka. Nistrai- 
gunya or the transcendence of the three gunas is the condition 
of release. 


15 rajasi praLayarh gatvd 
karmasahgisu jay ate 
tathd prallnas tamasi 
mudhayonisu jay ate 

(15) Meeting with dissolution when passion prevails, it is 
born among those attached to action; and if it is dissolved 
when dullness prevails, it is bom in the wombs of the 
deluded. 


16. karmanah siikrtasyd 'huh 

sdttvikam nirmalayh phalani 
rajasas tic phalam duhkham 
ajhdnam tamasah phalam 

(16) The fruit of good action is said to be of the nature of 
“goodness"' and pure; while the fruit of passion is pain, the 
fruit of dullness is ignorance. 

17. sattvdt samjdyate jhdnam 

rajaso lobha eva ca 
pramddamohati tamaso 
hhavato 'jndnam eva ca 

(17) From goodness arises knowledge and from passion 
greed, negligence and error arise from* dullness, as also 
ignorance. 

The psychological effects of the three modes are here set forth. 

18. urdhvam gacchanti sattvasthd 

madhye tisthanti rdjasdh 
jagh anyagtin avrttisth d 
adho gacchanti tdmasdh 

X 
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(i8) Those who are established in goodness rise upwards; 
the passionate remain in the middle (regions); the dull 
steeped m the lower occurrences of the modes sink downwards. 


The soul evolves through these three stages; it rises from 
auu mertia and subjection to ignorance, through the struggle 
or matenal enjoyments to the pursuit of knowledge and happi- 

attached, even though it may be to 
nf^<= limited and there is always a sense 

us Thp'^v ^ tamas may overcome the sattva in 

to’the snin^ipf transcend the ethical level and rise 

(trieunattTa\ TT fi ^ (sattvika) should become a saint 




- ^2meonya/i kartdram 

yudd dvasid * wipaiyati 
gtinebhyas ca par am vetti 

so ’dhigacchati 

and knows also^that wldclTiJ^h the modes, 

to My being. ayond the modes, he attains 

Anandagiri'^ identity with Brahman becomes manifest.” 
20 . grnm eidn atUya trln 

(^0) Wl>en the embr^ 

age and pam and attains life eternal 
dehasanmdbhavdn: this Im r 

the body. ‘-Which are the seed ' by 

evolved, Even sattvika “f. "Wch ‘he body is 

goodness has for its conditio® , “ ‘"’t*.*" since this 
The moment the struggle ceasel an?"?,? 

■ d.i,otpc„miaHua„. " 
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absolute, it ceases to be goodness and goes beyond all ethical 
compulsion. By developing the nature of sattva, we rise 
beyond it and obtain transcendent wisdom.* 


The Character of Him Who is Beyond the Three Modes 
arjuna nvdca 

21. kair lihgais trln giindn etdn 
atito bhavati prabho 
kimdcdrah katham cai 'idrhs 
trln gnndn ativartate 

A rjnna said 

(21) By what marks is he, 0 Lord, who has risen above the 
three modes characterized? What is his way of life? How 
does he get beyond the three modes ? 

What are the marks of the jivanmukta, of him who achieves 
perfection in the present life? The characteristics are more or 
less the same as those of the sthitaprajna (II, 55 ff.) of the 
bhaktiman, devotee (XII, 13 ff.). From this it is evident that 
the marks of perfection are the same, however it may be reached. 


irlbhagavdn uvdca 

22. prakdsam ca pravrttim ca 
moham eva ca pdndava 
na dvesti sampravrttdni 
na nivrttdni kdhksati 

The Blessed Lord said: 

(22) He, 0 Pandava (Arjuna), who does not abhor illumina¬ 
tion, activity and delusion when they arise nor longs for 
them when they cease. 

* Just as we pull out a thorn by a thorn, so renouncing worldly 
things we must renounce renunciation, kantakam kantakeneva yena 
tyajasi tarn tyaja. By means of sattva we overcome rajas and tamas 
and then get beyond sattva itself. 
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23. udasmavad dsino 

giinair yo na vicdlyate 
gund varianta iiy eva 
yo *vati^thati ne *ngate 

^3) He who is seated like one unconcerned, unperturbed 
by the modes, who stands apart, without wavering, knowing 
that it is only the modes that act. 

He sees the mutations of nature but is not entangled in them, 
le modes or gunas are lifted up into pure illumination, divine 
activity and perfect calm. 


24. samaduhkhasiikhah svasthah 
sam alostdimakdhcanah 
i'ldyapriydpriyo dhiras 
i'^dyaninddimasamstutih 


his^own self^wh^i^^iF^^^ pleasure alike, who dwells in 
as o^q^al w«S af"P"'' ^ Piaaa of gold 

and the unpleasant tv **1® same amidst the pleasant 

both of mind, who regards 


^0. manapamanayos Hdyas 
iulyo rniimripaksayoh 

^<^rvammbhapantydg% ' 

giindittah su ucyate 
(25) He who is the same • 

same to friends and foes ami dishonour and the 

of action, he is said tS?rif'''’ S"'™ “P all initiative 

risen above the modes. 

•Jnakhyogena sevate 
sa guvdn samatUyai 'tdn 
, , ^‘^^^^^^bhuydya kalpaie 

(20) He who serves Me witti , 

above the three modes, he toTifit"! of love, rises 

He ie fill IK . " '>“bniing Brahman. 

He IS fit for liberation. 
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27. brahmano hi pratisthd 'ham 
amrtasyd 'vyayasya ca 
idsvatasya ca dharmasya 
sukhasyai 'kdntikasya ca 

(27) For I am the abode of Brahman, the Immortal and the 
Imperishable, of eternal law and of absolute bliss. 

Here the personal Lord is said to be the foundation of the 
Absolute Brahman. 5 . makes out that the Supreme Lord is 
Brahman in the sense that He is the manifestation of Brahman. 
Brahman shows His grace to His devotees through Hvarasakti 
and He is that power in manifestation and therefore Brahman 
Himself. 5 . gives an alternative explanation. Brahman is the 
personal Lord and the verse means "I, the unconditioned and 
the unutterable, am the abode of the conditioned Brahman who 
is immortal and indestructible.’* Nilakantha takes Brahma to 
mean Veda. R. interprets it as the emancipated soul and Madhva 
as maya. Madhusudana takes it for the personal Lord. Kf^na 
identifies Himself with the absolute, unconditioned Brahman. 

iti . . . gunatrayavibhdgayogo ndma catiirdaio 'dhydyah 

This is the fourteenth chapter entitled The Yoga of the 
Differentiation of the Three Modes. 
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CHAPTER XV 


The Tree of Life 


The Cosmic Tree 


iribhagavdn uvdca 

I nrdhvamulam adhahidkham 
asvaitham prdhur avyayam 
chanddmsi yasya parndni 
yas iam veda sa vedavit 

The Blessed Lord said: 

imperishable a^vattham (peepal tree) 

e Vedas and he who knows this is the knower of the Vedas 

world tre^els e^^aV^'^It is°^^ branches below, this 

compares the Sc proems traT'' ^- 
the mighty sword f ^ cut off by 

tree originates in God. it is sairto’r”^”> parantasind.^ As the 
extends into the world it<; hn i, ’is roots "above”; as it 
The world is a livTng oSs^. ? ^ “downwards.” 

According to ancient belief the'Ved^'^^ Supreme, 
sustain the world and so fhL u sacrificial cult is said to 

which keep the tree with it<; t said to be the leaves 

with Its trunk and branches alive. 

* V, 1. See also l^o. Ved^j t ^ 

I am the originator o/f^’ 7 - 

The Petelia Orphic tablet b'ee. Taittiriya Up. 1 lo. 
earth and our soul from heaven^^Tn^ that our body comes from the 
Heaven; but my race is of Heaven Ti ^ Earth and of Starry 

the most lordly part of our soul we “A-S regards 

we declare that God has given to ^ conceive of it in this 
kind of soul which is housed irthe bis demon, that 

us—seeing that we are not an earthll h.o °l''' which raises 

earth towards our kindred in heaven heavenly plant—up from 
2 A ivamedhaparva 47, 12-15 Tmwens, 90-A. 
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2. adhas co 'rdhvam prasrtds tasya sdkhd 
gunapravrddhd visayapravdldh 
adhas ca muldny amisamtatdni 
karmdmibandhtni manusyaloke 

(2) Its branches extend below and above, nourished by the 
modes, with sense objects for its twigs and below, in the world 
of men stretch forth the roots resulting in actions. 

5 . makes out that the downward spreading roots are the 
secondary ones, vasanas, which the souls carry as results of past 
deeds. 


3. na Yupam asye *ha tatho 'palahhyate 

nd *nio na cd 'dir na ca sanipratisthd 
asvattharn enam suvirudhamidam 
asahgasastrena drdhena chittvd 

(3) Its real form is not thus perceived here, nor its end nor 
beginning nor its foundation. Having cut off this firm-rooted 
Asvattharn (peepal tree) with the strong sword of non¬ 
attachment. 

4. tatah padam tat parimdrgitavyani 

yasmin gatd na nivartanti bhuyah 
tarn eva cd 'dyam ptirnsam prapadye 
yatah pravrttih prasrtd piirdnl 

(4) Then, that path must be sought from which those who 
have reached it never return, saying 'T seek refuge only in 
that Primal Person from whom has come forth this ancient 
current of the world’' (this cosmic process). 

The disciple, detaching himself from the objective, takes refuge 
in the primal consciousness from which cosmic energies issue. 

5. nirmdnamohd jitasahgadosd 

adhydtmanityd vinivrtiakdmdh 
dvandvair vimnktdh siikhadtihkhasamjhair 
gacchanty amudhdh padam avyayani tat 

(5) Those, who are freed from pride and delusion, who have 
conquered the evil of attachment, who, all desires stilled, 
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are ever devoted to the Supreme Spirit, who are liberated 
from the dualities known as pleasure and pain and are 
undeluded, go to that eternal state. 


Manifested Life is Only a Part 

6. na tad bhdsayaie suryo 

na sasdhko na pdvakah 
yad gatvd na nivartante 
, tad dhdma paramam mama 

sun does not illumine that, nor the moon nor the 

y-e. That is My supreme abode from which those who reach 
it never return. 

Cp. Katha up.. V, 15; Mundaka Up., II. 2-10. 

Brahman which can be 

The Lord as the Life of the Universe 

7- mamai 'vd 'mio jlvaloke 
Jivabhiitah sandtanah 
^anahsa^thdm ^ndriydni 
P^ukrtisthdni karsati 

a living soul, etemall;the worid’oTvf '“''“S become 
senses of which the mind is the sfrt^ “> ‘>'= 

not mean that the SuSem' i “yself. This does 

into fragments. The individual division or partition 

a focus of the one great The Th/ of the Supreme, 

enlarge itself and embrace thewV. 1^^ ^ nucleus which can 
in an intimate communion ^*^^^*^^odmind, 

partial but the reality of th'p r ^manifestations may be 
the human manifestation does which 

in man is the bridge between hinl out. God’s image 

has eternal significance in the individual 

limitations, he is not dissolved in th c ^ i^is 

m the Superpersonal Absolute but 
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lives in the Supreme^ and enters into a co-partnership with God 
in the cosmic activity. 

makes out that the self is a part of the Supreme in the same 
way as the space in an earthen jar or a house is a part of the 
universal space. For R., the soul is an actual fragment (arhsa) 
of God. It becomes a substantial individual soul in the world and 
suffers bondage by entering the service of the sense objects. 

jzvabhutah: having become a living soul, ^arhkarananda says, 
‘The eternal portion, having assumed the condition of theknower 
of the field, for the purpose of manifesting name and form, becomes 
the cognizer.''^ The Supreme becomes the jiva in some mode 
(prakdrdntarena). It is not in essence the jiva but assumes that 
form. It is jivabhuta and not jivatmilca. 

The jivatman is one centre of the multiple Divine and expresses 
one aspect of the Divine consciousness. The jiva belongs to the 
world of manifestation and is dependent on the One; the Atman 
is the one supporting the manifestation. The jiva’s fulfilment 
consists in the expression of his characteristic nature. If he adopts 
the right attitude to the Divine, his nature becomes purified of 
the influences which diminish and distort it and the truth of his 
personality comes out with distinctiveness. \\Tiile the individuals 
are in essence one with the Di\dne, in the world of manifestation, 
each is a partial manifestation of the Divine. Each of us is a ray 
of the Divine consciousness into which our being, if we will only 
allow it, can be transfigured. 

prakriisthdni: in their natural places. 5 . Abiding in bodies made 
of prakrti. R. 


8 . iarlram yad avdpnoti 

yac cd *py utkrdmati 'ivarah 
grhUvai Hdni samydii 
vdyur gandhdn ivd *iaydt 

(8) When the lord takes up a body and when he leaves it, 
he takes these (the senses and mind) and goes even as the 
wind carries perfumes from their places. 

The subtle body accompanies the soul in its wanderings through 
cosmic existence. 

* nivasisyasi mayyeva, XII, 8. 

2 ndniarupavydkarandya ksetrajnatdm gatah pramdtd bhutvd tisthati. 
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9. srotram caksiih sparsanam ca 
rasanam ghrdnam eva ca 
adhisthdya manas cd 'yam 
visaydn upasevate 

(9) He enjoys the objects of the senses, using the ear, the eye, 

the touch sense, the taste sense and the nose as also the 
mind. 


10. utkrdma 7 itam sthitam vd 'pi 
bliiihjdnam vd giindnviiam 
vimudhd nd 'mipasyanti 
posy anti jhdnacakstisah 

stays or experiences, in contact 
but^thevTho^’h ^ deluded do not see (the indvveUing soul) 
wldom)'^s:?° (or whose eye is 


7iam 

avasthitam 

yatanto py akrtdtnidno 

(III Th Pasyanty acetasah 

the self, bufthe^uninte^S P^^oeive Him as established in 
though striving, do not fmd Him°^^ undisciphned, 

r2. yad ddityagcUam, tejo 
(12) That splendour 


faraydniy aham ojasd 

^ sZoVf sarv«7, 
somo bhutva rasdtniakah 
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(13) And entering the earth, I support all beings by My vital 
energy; and becoming the sapful soma (moon), I nourish all 
herbs (or plants). 

14. ahum vaisvdnaro bhutvd 

prdnmdm deham dsritah 
prdndpdnasamdyuktah 

pacdmy annam caturvidham 

(14) Becoming the fire of hfe in the bodies of living creatures 
and mingling with the upward and downward breaths, I 
digest the four Icinds of food. 

pacdmy: literally cook. 

15. sarvasya cd 'ham hrdi samnivisto 

mattah smrtir jiidnam apohanafh ca 
vedais ca saw air ah am eva vedyo 
veddntakrd vedavid eva cd 'ham 

(15) And I am lodged in the hearts of all; from Me are 
memory and knowledge as well as their loss. I am indeed 
He who is to be known by all the Vedas. I indeed (am) the 
author of the Vedanta and I too the knower of the Vedas.^ 

apoha^iam: loss, destruction, rejection. 


The Supreme Person 

16. dvdv imau pnrusau loke 

ksaras cd 'k^ara eva ca 
k^arah sarvdni hhutdni 
kutastho 'ksara ucyate 

(16) There are two persons in this world, the perishable and 
the imperishable, the perishable is all these existences and 
the unchanging is the imperishable. 

17. uttamah purusas tv any ah 

paramdtme 'iy uddhrtah 
yo lokatrayam dvisya 
hibharty avyaya tsvarah 

* Cp. Bhlsma, who in the M.B. says of Krsna, vedaveddiigavijnd- 
nam balam cdpy adhikam tathd. 
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(17) But other than these, the Highest Spirit called the 
Supreme Self who, as the Undying Lord, enters the three 
worlds and sustains them. 

The soul in the ever changing cosmos is ksara; aksara is the 
etem^ spirit, unchanged and immobile, the* immutable in the 
niu a e. When the soul turns to this immutable, the cosmic 
movement falls away from it and it reaches its unchanging 
e ema existence. These two are not irreconcilable opposites, for 
l^rahman is both one and many, the eternal unborn as also the 
cosmic streaming forth. 

For the Gltd, this moving world is a creation of the Lord. The 

end the Supreme is Hvara, the Highest Person, 
every cre^ure * ^ universe who dwells in the heart of 

not^trihrunknoln^Ibyi^S^ the'c^ 

indwelling and moving creation. ^ Godhead but to the Spirit, 

Personal God who corn- 
beginning (kSra) (^§ara) and the temporal 

able as tS mayiaktrS^the^ changing universe, the immut- 
is said to be etem^ ^u^e C f m " Supreme 

'nutations of the mutable and tv. ™ ®^'§cnt and free from the 
R- takes aksara to be t^e ™"tnble. 

consists of two essences disW^^uT^^*^"^ ^nnl. The universe 
mate (jada), the immutaWe Su ^ inani- 

upreme transcending the univ^ ^ ^^^^ble. Above them is the 
't- The two pur^s^'"r time 

*dK natures, the^one’ hiJh ^ ^t- interpreted as referring 

adhj^atma, and the other lower essential nature, 

Cp. Svetdivatara Up.. 

T 

alo\Z“fu^' “ 

Sim lake vede ca ' 

• Cp. 

^ avraya/!. sarvajnatvena Uvart^u^} kalavyapi sa kutasihah. 
menu va. na vyett vardhate ksiyate vety THhali jivadhar 
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(18) As I surpass the perishable and am higher even than 
the imperishable, I am celebrated as the Supreme Person 
in the world and in the Veda. 

Cp. Mundaka Up., II, i, 1-2. aksardt paratah parah pnrusah. 

19. yo mam evam asammiidho 

jdndti punisottamam 
sa sarvavid bhajati mam 
sarvabhdvena bhdraia 

(19) He who, undeluded, thus knows Me, the Highest Person, 
is the knower of all and worships Me with all his being (with 
his whole spirit), O Bharata (Arjuna). 

Knowledge leads to devotion. 

20. iti guhyatamam idstram 

idam uktam mayd 'nagha 
etad buddhvd buddhimdn sydt 
krtakrtya^ ca bhdrata 

(20) Thus has this most secret doctrine been taught by Me, 
O blameless one. By knowing this, a man will become wise 
and will have fulfilled all his duties, 0 Bharata (Arjuna). 

iti. . . purusottamayogo ndma pahcadaio 'dhydyah 

This is the fifteenth chapter entitled The Yoga of the 
Supreme Person. 
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CHAPTER XVI 


The ITatuYe of the Godlike ufid the Teynoniac Mind 

Those of Divine Nature 

srtbhagavdn uvdca 
I. abhayahi sativasamsuddhir 
jhdnayogavyavasthitih 
ddnatii damas ca yajhas ca 
svddhydyas tapa drjavam 
The Blessed Lord said; 

knowled^^^^^^’ mind, wise apportionment of 

sacrifice ^studv charity, self-control and 

Tn T ^ scriptures, austerity and uprightness. 

devas, the shining°ones^^d°thr’ distinction between the 

of darkness is an ancient on P t titans, the children 

between the gods and their ^ have the struggle 

sents a similar conflict between . The Rdmdyana repre- 

and those of unbri^ef Sm 

between the Pandavas who ar^i i *?’ struggle 

justice, and the Kauravas who a dharma, of law and 

mankind remains remarkablv tn^^ of power. Historically, 
as in the period of th^ ^^d we have today 

fn?ff diabolically fallen^^ divinely good, 

mdifferent. These are t^ pos^We 7 ^ 7 ^^ damLbi; 

bom^ ourselves The H °P*^®^ts of men who are 

o Prajapati. Chdndogya are both 

2 - ^Myam akrodhas 

(2) Non-violence, truth 

tranquillity, aversion to renunciation, 

beings, freedom from covetousneJ^‘"^’ ^°"^Passion to living 
steadiness (absence of fickleness) ’ modesty and 
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3. tejah ksamd dhrtih saucam 

adroho nd Himdnitd 
bhavanti sampadam daivim 
abhijdtasya bhdrata 

(3) Vigour, forgiveness, fortitude, purity, freedom from 
malice and excessive pride—these, 0 Pandava (Arjuna), are 
the endowments of him who is born with the divine nature. 

The human race is not divided into the kingdom of Ormuzd 
and the kingdom of Ahriman. In each man are these two kingdoms 
of light and of darkness. 

The teacher has set forth the distinctive qualities of those who 
are seeking for the divine perfection. Now he states the qualities 
of those who aim at power, glory and easy life. The distinction 
is neither exclusive nor comprehensive. Many beings partake of 
the natures of both. M.B. says: “Nothing is wholl)^ good or 
wholly evil.“* 

The Demoniac 

4. dambho darpo Himdnas ca 

krodhah pdrusyam eva ca 
apidnam cd *bhijdtasya 
pdrtha sampadam dsurtm 

(4) Ostentation, arrogance, excessive pride, anger, as also 
harshness and ignorance, these, 0 Partha (Arjuna), are the 
endowments of him who is born with the demoniac nature. 


Their Respective Residts 


5. daivl sampad vimoksdya 
nibandhdyd 'stiri maid 
md iucah sampadam daivim 
abhijdto * si pdndava 

(5) The divine endowments are said to make for deliverance 
and the demoniac for bondage. Grieve not, 0 Pandava 
(Arjuna), thou art born with the divine endowments (for 
a divine destiny). 

X ndiyantarh gtinavai kincin ndtyantani dosavat tathd. 
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The traditional virtues of a devout Hindu are brought together 
as indicating a “godly*' state of life. The asuras are clever and 
energetic but suffer from an exaggerated egoism and have no 
moral scruples or spiritual aims. 


The Nature of the Demoniac 


6 . dvaii bhutasargaii loke *smin 
daiva dsura eva ca 
daivo vistarasah prokta 
dsiiram pdrtha me srnu 


( ) here two types of beings created in the world—the 
at u ^ demoniac. The divine have been described 

demonfac ^ ^^^tha (Arjuna), about the 


See Brhaddranyaka Up., I, 3^ x. 


7* pravrttifh ca nivrttini ca 
jand na vidur dsurdh 
na iaucam na ‘pi cd ‘cdro 
tesu vidyate 

nor truth is found in them pnrity, nor good conduct, 


• asatyam apratistham te 

^Pfasparasanibhutam 

(«) They say that th 

brou^t^j!!!,^ urireal, without a basis, with- 
caused by desire, in short sequence. 


aprattstha7n: without a ba«;* 

view of the materialists a moral basis. This is the 

aparasparasambhutam: not brought k 

It IS mterpreted in other wavs auf “ regular sequence. 

• The world presided over by 
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i^vara conforms to a settled order, where things proceed from 
others according to law and the materialists deny the order in 
the world and hold that things arise any how. They believe that 
there is no regular succession and that the world is there only for 
the sake of enjo3mient. 

“This is the view of the Lokayatikas that sexual passion is the 
sole cause of all living creatures.” S 

9. etdm drstim avastabhya 

nastdtmdno *lpahtiddhayah 
prahhavanty ugrakarmdnah 
ksaydya jagato 'hitdh 

(9) Holding fast to this view, these lost souls of feeble under¬ 
standing, of cruel deeds, rise up as the enemies of the world 
for its destruction. 

10. kd7nam diritya duspuram 
dambhamdnarnaddnvitdh 
mohdd grhltvd 'sadgrdhdn 
pravarta 7 ite *sucivratdh 

(10) Giving themselves up to insatiable desire, full of 
hypocrisy, excessive pride and arrogance, holding wrong 
views through delusion, they act with impure resolves 

Cp. Byhaspati Sutra, which declares that k^a is the supreme 
end of man.^ 


II. ci 7 itd 7 n aparwieyarh ca 

pralayd 7 itd 7 n updintdh 
kd 7 nopabhogapara 7 nd 

etdvad iti riiicitdh 

(ii) Obsessed with innumerable cares which would end only 
with (their) death, looking upon the gratification of desires 
as their highest aim, assured that tliis is all. 

This is the materialist doctrine which asks us to eat, drink and 
be merry, for death is certain and there is nothing beyond.^ 

i kdma evaikah purusdrthah. 

* Cp. ydvad jlvet sukhani jlvet, niani krtvd ghrtam pibet 
hha^mibhutasya dehasya punar dgamayiani kutah. 

Y 
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12. didpdsasatair baddhdh 

kdmakrodhapardyandh 
ihante kdmdbhogdrtham 
anydyend Wthasamcaydn 

(12) Bound by hundreds of ties of desire, given over to lust 
and anger, they strive to amass hoards of wealth, by unjust 
means, for the gratification of their desires. 

13. idam adya mayd lahdham 

imam prdpsye manoratham 
'idam asti * dam api me 
bhavisyati punar dhanarn 

sained by me: this desire I shall 
future). wealth also shall be mine (in 

14* asau mayd hatah sairiir 
hanisye cd *pardn api 
t^varo ^ham aham bhogi 

{rA\ “Ti.- f • halavdn sukhl 

1.14) This foe is slain k., 

lam the lord, I am the eJim^ I slay, 

^appy. ® enjoyer, I am successful, mighty and 

be oneself the^od-head!" Lucifer, the claim to 

besn dkiSr'''" sovereignty has 

man a slave. The divtae^ others hS mad“ 

exalt But the demnn^*^ be temptation as Jesus did 

^^alt pnde, self-conceit, cuplS " these ends and 

P'^'ty, hatred, brutality as virtues. 
^5. ^^ho 'bhijanavdn asnn 
yaksve^f- mayd 

(15) "I am rich and werb"‘'”’”‘°““-‘ 

\ f orifice, I shall g“ve°™shr[l''° unto me? 

deluded by ignorance. ' rejoice,” thus they (say). 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 



XV L The Nature of the Godlike and the Demoniac Mind 339 

16. anekacittavibhrdntCi 

mohajdlasamdvrtdh 
prasaktdh kdmabhogesu 
patanti narake 'iucau 

(16) Bewildered by many thoughts, entangled in the meshes 
of delusion and addicted to the gratification of desires, they 
fall into a foul hell. 

17. dtmasambhdvitdh stabdhd 

dhanamdnamaddnvitdh 
yajante ndmayajhais ie 
dambhend *vidhipurvakam 

(17) Self-conceited, obstinate, filled with the pride and 
arrogance of wealth, they perform sacrifices which are so 
only in name with ostentation and without regard to rules. 

18. ahamkdram balam darpam 

kdmam krodham ca samsritdh 
mdm dtmaparadehesii 
pradvisanto 'bhyasuyakdh 

(18) Given over to self-conceit, force and pride and also to 
lust and anger, these malicious people despise Me dwelling 
in the bodies of themselves and others. 

“God dwells as witness of their evil life.“ S. 

19. (an aham dvisatah krurdn 

samsdresu narddhamdn 
ksipdmy ajasram asubhdn 
dsunsv eva yonisu 

(19) These cruel haters, worst of men, I hurl constantly these 
evil-doers only into the wombs of demons in (this cycle of) 
births and deaths. 

20. dsiirim yomm dpannd 

mudhd janmani-janmani 
mdni aprdpyai 'va kaunteya 
tato ydnty adhamdm galim 


CC-O Kashmir Research Institute. Digitzed by eGangotri 





340 


The Bhagavadgitd 

(20) Fallen into the wombs of demons, these deluded beings 
from birth to birth, do not attain to Me, O Son of Kunti 
(Arjuna), but go down to the lowest state. 

We are advised to shake off this demoniac nature. This does 
not mean predestination, for it is said that it is always open to 
us to turn godward and achieve perfection. It is not impossible 
at any stage. The Indwelling Spirit is in each soul and that means 
the hope of immortality is always there. Even the greatest sinner, 
if he turns to God, can achieve freedom. See IV, 36. 


The Triple Gate of Hell 

21. irividham narakasye 'dam 

dvdram ndianam dimanah 
kdmah krodhas taihd lobhas 
tasmdd eiai tray am tyajel 

is threeifo^^fult^ji^^ leading to the ruin of the soul 

should abandon.’ greed. Therefore these three, one 

22. etair vimuktah kaunteya 

. ^‘^»^odvarais tribhir narah 
acaraty dimanah sreyas 
yati pardm gaiim 

darkness,'c?son^of'Sf(Ariu°'^\^^^^^^ the three gates to 

his soul and then reaches the highest state""^^^ 

Scripture the Canon for Duty 

23. yah Mstravidhtm uisrjya 

variate kdmakdratah 
® sa stddhim avdpnoti 

swMaw na pardm gatim 

(23) But he who discards th 

desires prompt him, he does^ ^^^‘iptural law and acts as his 
happiness or the highest goal ° either perfection or 
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24. tasmdc chdstram praindna^h te 
kdrydkdryavyavasthitau 
jhdtvd idstravidhdnoktam 
karma kartimi ihd 'rhasi 

(24) Therefore let the scripture be thy authority for deter¬ 
mining what should be done and what should not be done. 
Knowing what is declared by the rules of the scripture, 
thou shouldst do thy work in this world. 

idstra: scripture.* 

The drive of desire must be displaced by the knowledge of 
right action, but when the supreme end of the freedom of spirit 
is attained, the individual acts not from instinct, not from law 
but from a deep insight into the spirit of all life. We generally 
act according to our personal desire, then regulate the course of 
our conduct by reference to prescribed social codes and ultimately 
attain a deeper intention of life’s meaning and act according to 
its guidance. The prompting of desire (XVIII, 59), the guidance 
of law (XVI, 24) and the spontaneity of spirit (XVIII, 64; 
XI, 33) are the three stages. 

xtx . . . daivdsurasampadvibhdgayogo ndma sodaio 'dhydyah 

This is the sixteenth chapter entitled The Yoga of the Dis¬ 
tinction between the Divine and the Demoniac Endowments. 

* Cp. ^dsti yai sddhunopdyam purnsdrthasya nirnialanit 
lathd eva bddhandpayam tat hastram Hi kathyate. 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 



CHAPTER XVII 


The Three Modes Applied to Religious Phenomena 
Three Kinds of Faith 


I. 


arjuna uvdca 
ye idstravidhim utsrjya 
yajante sraddhayd 'nvitdh 
tesdm nisthd tu kd krsna 
sattvani dho rajas taniah 
A rjiina said; 

(i) neglecting the ordinances of scriptures, offer 

f^ed with faith—^what is their position, O Krsna? 
one o goodness or of passion or of dullness ? 

of them wilfully defy the rules of scripture but are ignorant 

confonStTt^srrfnf one’s faith does not depend upon 

worship he adopts^ miunctions but on his cliaracter and the 

the 4 astr^ out oT ienora' thinks that those who violate 

or whhout faith. 


2. frividhd bhavati sraddhd 
Jfhindm sd svabhdvajd 
saltviki rdjasl cai 'va 
tamasl ce ’ti tam srnu 

(o^ said: 

(2) The faith of the eTn'hr^/l • j • 

nature, good, passionate an^duu'H''” ''“'^^born of the 

nun. Hear now about it. 

3 - sutivdmirupa sarvasya 

^^addhamayo -yam pumso 
y^cchraddhah sa eva sah 
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(3) The faith of every individual, O Bharata (Arjuna), is in 
accordance wdth his nature. Man is of the nature of his faith; 
what his faith is, that, verily, he is. 

The author here takes up for consideration a number of 
questions which probably aroused interest at the time, about 
faith, diet, sacrifice, asceticism, almsgiving, renunciation and 
relinquishment. 

saliva: svabhava, nature. 

iraddhd or faith, is not acceptance of a belief. It is striving 
after self-realization by concentrating the powers of the mind 
on a given ideal. 

Faith is the pressure of the Spirit on humanity, the force that 
urges humanity towards what is better, not only in the order of 
knowledge but in the whole order of spiritual life. Faith, as the 
inward sense of truth, points to the object over which fuller light 
is shed later. 

. After all, the ultimate and incontrovertible evidence of any 
religious faith is the evidence of the believer^s heart. 

A popular verse makes out that the aims which religion offers 
prove effective according to one’s faith in them.* Bhdgavata 
says that the fruit of worship follows the faith of the doer.2 We 
are what we are on account of our past and we can create our 
future. Cp. Plato: *‘Such as are the trend of our desires and the 
nature of our souls, just such each of us becomes.’*3 Cp. Goethe: 
'‘Earnestness alone makes life eternity.” 

4. yajante sdttvikd devdn 
yaksaraksdmsi rdjasdh 
pretdn bhiitagananis cd 'nye 
yajante tdmasd jandh 

(4) Good men worship the gods, the passionate worship the 
demigods and the demons and the others (who are) the dull, 
worship the spirits and ghosts. 

Men of darkness are they who make a cult of the departed 
and of spirits. 

I mantre, tivthe, dvije, deve, daivajne, bhesaje, giirau 
yddvki hhdvand yasya siddhir hhavati tddril, 

a hraddhanuYupam phalahetukatvdt, VIII, 17. 

3 Laws, 904-C. 
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5. asdstravihitam ghoram 
tapyante ye iapo jandh 
dambhdhamkdrasamyuktdh 
kdmardgabaldnvitdh 

(5) Those men, vain and conceited and impelled by the force 
of lust and passion, who perform violent austerities, which 
are not ordained by the scriptures, 


6. kartayaniah iarlrasthani 
bhuiagrdniam acetasah 
mdm cai *vd *ntahsarirastham 
tdn viddhy dsuraniscaydn 


foolish oppress the group of elements in their body 
in dwelling in the body. Know these to be demoniac 


of disnlav snrh ^ f-torture undertaken by some lor purposes 
sharp spikes ^^^^nng hair-shirts, or piercing the body with 
produces haliurinpf^^^ condemned. Bodily weakness sometimes 

--taken for spiritual visions. 

with this, GauUa th. Euddil 'f' 

practice of asceticit;m ra admonition: “The habitual 

unworthy, and unDrofitaKi ^‘fortification, which is painful, 
fscipline of the bodv b\ ooght not to be followed.”* The true 
in verse 14. ^ ^ practice of cleanliness, etc., is given 






7 - ahdras tv apt sarvasya 
bhavati priyah 

^-pas lathd^^gZ 

h) Even tt. f • ledani imam irnu 
(7) Even the food which ic ri 

So are the sacrifices austpHt-^^^ three kind: 

distinction of these. ’ and gifts. Hear thou th 


P'^^^^^^acakkappavattana Sutta. 
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8. dyuhsativabaldrogya- 

stikhaprtiivivardhandh 
rasydh snigdhdh sihird hrdyd 
dhdrdh sdtivikapriydh 

(8) The foods which promote life, vitality, strength, health, 
joy and cheerfulness, which are sweet, soft, nourishing and 
agreeable are dear to the “good/' 

9. kaivamlalavandiyusna- 

iiksnarnksaviddhinah 
dhdrd rdjasasye 'std 
duhkhasokdmayapraddh 

(9) The foods that are bitter, sour, saltish, very hot, pungent, 
harsli and burning, producing pain, grief and disease are 
liked by the “passionate." 

10. ydiaydniam gatarasam 

puti paryiisiiam ca yat 
ucchistam api cd 'medhyam 
bhojanam idmasapriyam 

(10) That which is spoiled, tasteless, putrid, stale, refuse and 
unclean is the food dear to the “dull." 

As the body is built up of the food taken, the quality ol food 
is important.^ 

Three Kinds of Sacrifice 

11. aphaldkdhksibhir yajno 

vidhidrsto ta ijyate 
yasiavyam eve Hi manah 
samddhdya sa sditvikah 

* Chdndogya Up,, VII, 26, 2, dhdra inddhau saitvasuddhih where 
sattva means antahharana. 

The kind of diet we take has its influence on our power of self- 
control. 

Cp. vihvdmiira-pardkara-pYahhrtayah vdtdmbiiparnMandh 

iepi strlmukhapankajam sulalitani drstvaiva moham gatdh 
idlydnnam dadhidugdhagoghrtayutam ye bhunjate mdnavdh 
tesdm indriyanigraho yadi bhavet, vindhyas taret sdgaram. 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 



346 The Bhagavadgitd 

(ii) That sacrifice which is offered, according to the scrip¬ 
tural law, by those who expect no reward and believe firmly 
that it is their duty to offer the sacrifice, is ‘‘good/' 


The yajha of the Glid is not the same as the ceremonial sacrifice 
of the Veda. It is sacrificial action in general by which man 
dedicates his wealth and deeds to the service of the One Life in 
all People with such a sacrificial spirit will accept even death 
gladly, though unjustly meted out to them, so that the world 
may grow through their sacrifice. Savitri tells Yama that good 

^ world through their suffering and sacrifice. 

santo bhumim tapasd dhdrayanti, 

■ those who expect no reward. They do the 

indifferent to the consequences. A Socrates or a 
a/?np t/ concerned only whether he is doing right or wrong, 

has a^chnnr*^''f r ^ ^ whether he 

nas a chance of living or dying. 


va yai 


.. ^«'»Midnhani api cai ’v 

Vyate bharatasredha 
tarn yajiiam viddhi rdjasam 


tarn yajiiam viddhi rdjasam 
(12) But that which is nffor 1 • 

for the sake of disnlav v ^ reward or 

(Arjuna), that sacrifice to Bharatas 

nice 10 be passionate.” 


y^navirafutam yajnam 
», i<i»iasam paricaksate 

1-^31 ihe sacrifice wh* i • 

Javv, in which no food S dktr!!?\ conformity with tl 
and no fees are paid, which k ^ chant, 

to be dull.” ™of faith, they deck 


The distribution of food and thf> 
of help to others without whirl, .n of fee are symbolic 

Which au work is self-regarding 
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Three Kinds of Penance 

14 devadvijaguruprdjha- 

pujanam saucam drjavam 
brahmacaryam ahimsd ca 
sdrlram tapa ucyaie 

(14) The worship of the gods, of the twice-born, of teachers 
and of the wise, purity, uprightness, continence and non¬ 
violence, this is said to be the penance of the body. 

15. anudvegakaram vdkyam 

satyam priyahitam ca yat 
svddhydydhhyasanam cai *va 
vdhmayam tapa iicyafc 

(15) The utterance (of words) which gives no offence, which 
is truthful, pleasant and beneficial and the regular recitation 
of the Veda—this is said to be the penance of speech. 

Cp. ‘'Of what is disagreeable and beneficial the speaker and 
the hearer are hard to find."'* 

16. manahprasddah saumyatvam 

maunam dimavinigrahah 
hhdvasamkiddhir ity etat 
tapo fndnasam ucyate 

(16) Serenity of mind, gentleness, silence, self-control, the 
purity of mind—this is called the penance of mind. 

17 sraddhayd parayd laptam 

tapas tat trividhahi naraih 
aphaldkdhksibhir yuktaih 
sdttvikam paricaksate 

T apriyasya ca pathyasya vaktdirotd hi durlabhah. M.B. Sdntiparva 

63, 17* 

If you your lips would keep from slips 
Five things observe with care; 

Of what you speak, to whom you speak, 

And how, and when, and where. 

“Uncensored Recollections** 

(See Thirlby Hall, by W. E. Norris, Vol. I. p. 35 -) 
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(17) This threefold penance practised with utmost faith by 
men of balanced mind without the expectation of reward, 
they call ‘‘good/' 


18. satkdYamdnapujdrtham 

iapo damhhena cai *va yal 
kriyate tad iha proktarh 
rdjasam calam adhmvam 

(18) That penance which is performed in order to gain 
respect, honour and reverence and for the sake of show is 
said to be passionate"; it is unstable and not lasting. 


19* '»t'i<dhagrdhe 7 id Hmano yal. 
pidayd kriyate tapah 
parasyo *isddandrtham vd 
tat tdmasam iiddhrtam 

others is said to b?‘'dLj ” ® 


Now the three kinds of gifts follow. 




20. datayyam Hi yad ddnam 
diyate *mipakdrine 
deie kale ca pdtre ca 

(20) That mft sattvikam smrtam 

i^^?^Pected. with tte^feelSt'^ha? 

which is given in proper ® give and 

person, that gift is held to be “good ^ worthy 

Gifts to the*po?rTofonlv ^^^tasamarpana. 

He who gives receives. ^ ^ ^ help the givers. 


y\f P^atyupakdrdrtham 

danmh rdjasam smrtam 
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(21) But that gift which is made with the hope of a return 
or with the expectation of future gain or when it hurts to 
give, is held to be ‘'passionate/' 

22. adesakdle yad ddnam 

apdirehhyai ca diyate 
asatkriam avajhdtam 
tat idmasam uddhrtam 

(22) And that gift which is made at a wrong place or time 
or to an unworthy person, without proper ceremony or with 
contempt, that is declared to be “dull/' 

The Mystical Utterance: Aum Tat Sat 

23. atmi tat sad iti nirdeio 

brahmanas trividhah smrtah 
brdhmands tena vedds ca 
yajnds ca vihitdh purd 

(23) “Aum Tat Sat"—this is considered to be the threefold 
symbol of Brahman. By this were ordained of old the 
Brahmins, the Vedas and the sacrifices 

See III, 10. 

“Aum" expresses the absolute supremacy, “tat" the universality 
and “sat" the reality of Brahman. The Taittirlya Up, says '*sacca 
tyaccdhhavat,**^ It became sat (which is existent) and tat (that 
which is beyond). It is the cosmic universe as well as that which 
is beyond it. It stands for the three states of consciousness, 
waking (jagrat), dream (svapna) and sleep (susupti) leading up 
to the transcendental state (turiya). See Mdndukya Up, See also 

B.G., VII, 8 and Vm. 13. 

24. tasmdd aum ity uddhrtya 

yajhaddnatapahkriydh 
pravartante vidhdnoktdh 
satatam brahmavddindm 

(24) Therefore with the utterance of “aum" the acts of 
sacrifice, gift and penance enjoined in the scriptures are 
always undertaken by the expounders of Brahman. 

‘ II, 6. 
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25. tad iiy anahhisamdhdya 

phala^h yajhatapahkriydh 
ddnakriyds ca vividhdh 
kriyanie moksakdnksibhih 

(25) And with the utterance of the word “tat" the acts of 
sacrifice and penance and the various acts of giving are per¬ 
formed by the seekers of salvation, without aiming at the 
reward. 


26. sadbhdve sddhiibhdve ca 
sad iiy etat prayiijyate 
praiaste karmani tathd 
sacchabdah pdrtha yujyate 

^6) The word sat is employed in the sense of reality and 

L ‘he word "sat" 

IS used for praiseworthy action. 


27. yajne tapasi ddne ca 

sthitih sad iti co 'cyate 
karma cat 'va tadarthlyam 
sad ity evd 'bhidhiyate 
(27) Steadfastness in sarrifirsQ 

"safandsoalsoanyKS S;s'’T"“' 

y action for such purposes is caUed “sat.” 
28 - airadMaya kuUm iaUam 
asai tty ucyali partita ^ 

(^8) Whatever 

^rformed. whatever ®ri?e ff„h whatever penance is 
called "asal," 0 Pteha (Ari,?n '»“!>. “ « 

after or here. ““ « is of no account here- 


Thi;;st::::re::rr"’’“'~^ 

Threefold Division of Faith 'The Yoga of 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 




CHAPTER XVIII 


Conclusion 


Renunciation is to be practised not towards Work hut to the 

Fruits of Work 


arjuna nvaca 


I. samnydsasya mahdbdho 

tattvam icchdmi vedituni 


tydgasya ca hrsikesa 
prthak kesinisudana 


Arjuna said: 

(i) I desire, O Mighty-armed (Krsna), to know the true 
nature of renunciation and of relinquishment, 0 Hrsikesa 
(Krsna), severally, O Kesinisudana (Krsna). 

The GUd insists not on renunciation of action but on action 
with renunciation of desire. This is true sarhnyasa. In this verse, 
sarhnyasa is used for the renunciation of all works and tyaga for 
the renunciation of the fruits of all works. Not by karma, not 
ky progeny or wealth but by tyaga or relinquishment is release 

obtained. I 

The Gitd urges that the liberated soul can remain in service 
even after liberation and is opposed to the view which holds 
that, as all action springs from ignorance, when wisdom arises, 
action ceases. The teacher of the Gltd considers the view, that 
he who acts is in bondage and he who is free cannot act, to be 

incorrect. 


irtbhagavdn iivdca 


2 . kdmydndm karmandm nydsam 
samnydsam kavayo viduh 


sarvakarmaphalatydgam _ 

prdhiis tydgani vicaksa^idh 


(2) Th( 

' na kanyiana na prajaya 



a dhanena lya%en atke amrtatvam anaiuh. 
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of works prompted by desire: the abandonment of the fruits 
of al] works, the learned declare, is relinquishment. 

Inertia or non-action is not the ideal. Action without any selfish 
desire or expectation of gain, performed in the spirit that '*1 am 
not the doer, I am surrendering myself to the Universal Self^^ is 
the ideal set before us. The Gita does not teach the complete re¬ 
nunciation of works but the conversion of all works into niskdma 
karma or desireless action. 

., however, contends that tyaga as taught here is applicable 
on y o armayogins, while for jhanins complete abandonment 
wor "s is imperative. He holds that knowledge is incompatible 


t4.ij^uvuu liy eRC 

karma prdhtir vianlsinah 
yajli add')! aiapahkarma 
^ydjyam Hi cd 'pare 

men; others declare ^ learned 

are not to be ^veTup • ^^d penance 

4 - micayam irnu me tatra 
bharatasattania 
iyago hi purusavydghra 
tnvidhah sampraktrtiiah 

\ 4 / -Hear now from Mp n 

trath about relinquishment(Arjuna), the 
rT’ d^^^ explained al XeSjJr*’ ^ 

^®^"pishment of1hridLTh°tS '‘^^'I'^ishment ot fruit, 
of attachment also, and 3) ^ the agent and so 

with the realization that the Lord k 

he author of all action. 

5 . y^P'^addnatapahkarma 

y^o danam tapas cai 'va 
pavanam nianmt^dm 
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(5) Acts of sacrifice, gift and penance are not to be relin¬ 
quished but should be performed. For sacrifice, gift and 
penance are purifiers of the wise. 

Against the view that all action should be abandoned, since 
it leads to bondage, the GUd asserts that sacrifice, gift and penance^ 
should not be abandoned. 

6. etdny apt Ui karmdni 

sangam tyaktvd phaldni ca 
kartavydni Hi me pdrtha 
niscitam maiam Mitamayn 

(6) But even these works ought to be performed, giving up 
attachment and desire for fruits. This, 0 Partha (Arjuna), 
is my decided and final view. 

The teacher is decidedly for the practice of Karmayoga. 
Actions are not to be set aside: only they have to be done without 
selfish attachment or expectation of rewards. Salvation is not 
a matter of outward action or inaction. It is the possession of 
the impersonal outlook and inner renunciation of ego. 

S.*s observation that this does not refer to the devotees o 
wisdom who renounce all works {jiidnanisthdh sarvakartna- 
samnydsinah) is not borne out by the text. Cp. BYhaddranydka Up, 
IV, 4, 22. '*it is the Brahman whom the Brahmins wish to know 
by the study of the Vedas, and also by means of sacrifice, gift, 
and austerities performed without attachment.'* 

7. niyatasya in sarhyvydsah 

karmayto no 'papadyaie 
mohdt tasya paritydgas 
tdmasah pariktrtiiah 

(7) Verily the renunciation of any duty that ought to be 
done is not right. The abandonment of it through ignorance 
is declared to be of the nature of “duUness.” 

8. duhkham ity eva yat karma 

kdyakleidbhaydt tyajet 
sa krtvd rajasatii tydgam 
flat 'va tydgaphalam labhet 
Cp. trayo dharmaskandha yajiia tapo ddnam iti- 
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( 8 ) He who gives up a duty because it is painful or from fear 
of physical suffering, performs only the reUnquishment of 
the passionate*' kind and does not gain the reward of 
relinquishment. 

9 . kdryam iiy eva yat karma 
niyaiam kriyate 'rjima 
sahgam tyakivd phalam cai *va 
sa tydgah sdttviko matah 

Performs a prescribed duty as a thing that 
irwl be done, renouncing all attachment and also the 
1 ms relinquishment is regarded as one of ‘'goodness." 

pu^ose done is what is in harmony with the cosmic 


uKusaLam karma 
ktisale nd 'nusajjate 

^ydgi sattvasamdvisto 

, ^ ohinriasamsayah 

pelled, whose nSiu're'^^^ renounces, whose doubts are dis- 

^isagreeable action and Tir. has no aversion to 

“ and no attachment to agreeable action. 

11. na hidehahhrta sakyam 

vast!!^r^ asesatah 

yas tu karmaphalatydgl ‘ 

(II) It is • H ^bhidhtyate 

to L fhe r!toq''4'£ 

12 . am^am urn mUrmh ca 

(-) Pleasant, 

of action accruing after deatt 
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quished: there is none whatever for those who have 
renounced. 

S. considers atyagins to be karmayogins and samnyasins to be 
those who have renounced all work except that which is essential 
for the maintenance of the body. 


Work is a Function of Nature 

13. pahcai Hdni mahdbdho 

kdrandni nibodha me 
sdmkhye krtdnte prokidni 
siddhaye sarvakarniandm 

(13) 0 Mighty-armed (Arjuna), learn of Me, these five factors, 
for the accomplishment of all actions, as stated in the 
Samkhya doctrine. 

Saihkhya here means the Vedanta. S. 
krtdnte is interpreted as the end of the krta age, that is, as 
taught in the original Saihkhya. 

14. adhisthdnam tathd kartd 

karanam ca prthagvidham 
vividhds ca prthakcestd 

daivam cat 'vd Hra pahcamam 

(14) The seat of action and likewise the agent, the instru¬ 
ments of various sorts, the many kinds of efforts and provi¬ 
dence being the fifth. 

adhistJidna or the seat refers to the physical body. 
kartd: agent. He is, according to the phenomenal ego, 
upddhilaksano avidydkalpito bhoktd, the psychophysical self 
which mistakes the organism for the true self; for R. it is the 
individual self, the jivatman; for Madhva, it is the supreme Lord 
Visnu. 

The karta or the agent is one of the five causes of action. 
According to the SMikhya doctrine, purusa or the self is a mere 
witness. Though, strictly speaking, the self is akartr or non-doer, 
still its witnessing starts the activities of prakrti and so the self 
is included among the determining causes 
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chesfd: efforts: functions of the vital energies within the body. 
daivam: providence: represents the non-human factor that inter¬ 
feres and disposes of human effort. It is the wise, all-seeing will 
that is at work in the world. In all human actions, there is an 
unaccountable element which is called luck, destiny, fate or the 
force accumulated by the acts of one's past lives. It is called here 
daiva.^ The task of man is to drop a pebble into the pond of 
time and we may not see the ripple touch the distant shore. We 
may pl^t the seed but may not see the harvest which lies in 
hands higher than our own. Daiva or the superpersonal fate is the 
general cosmic necessity, the resultant of all that has happened 
in the p^t, which rules unnoticed. It works in the individual for 
its own incalculable purposes. 

Belief m daiva should not be an excuse for quiescence. Man is 
a enn o transition. He is conscious of his aim, to rise from his 

divine ideal. The pressure of nature, 
heredity and environment can be overcome by the will of man. 

15* ^^^^ycivdnma'yiobhir yat 

karma prarahhate narah 


^ruruunaie narah 
nyayyam va viparitam vd 
pancai ‘te tasya hetavah 


F»-ncai te tasya hetavah 

by his body, speech 
IS right or wrong, these five are its factors. 

16. tatrai ’yam sati kartarani 
kevalam tu yah 
Paiyaty akHahuddhitvan ' 
c , , . Pamti durmalih 

(16) Such being the ca^P 

account of his untrained’ unrW«^^ oj.perverse mind who, on 
as the sole agent, he does not see^ItruTi liimself 

the facts when he looks upo^^<f misapprehends 

reads “looks on tL Ce 

agency to the pure self he mk! he attributes 

generally taken to be the doer The ego is 

It IS only one of the main 

. Cp. purvajunmakrtarnkarma tad dai.am iti k ,, 

kathyate. Hitopadeia. 
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determinants of human action, which are ah the products of 
nature. When the ego is recognized as such, we are freed from 
its binding influence and we live in the greater knowledge of the 
Universal Self, and in that self-vision all acts are the products 
of prakrti. 


17. yasya nd ’hamkrto bhdvo 

buddhir yasya na lipyate 
hatvd 'pi sa iindml lokdn 
na hanti na nibadhyale 

(17) He who is free from self-sense, whose understanding 
is not sullied, though he slay these people, he slays not nor 
is he bound (by his actions). 

The freed man does his work as the instrument of the Universal 
Spirit and for the maintenance of the cosmic order. He performs 
even terrific deeds without any selfish aim or desire but because 
it is the ordained duty. WTiat matters is not the work but the 
spirit in which it is done. “Though he slays from the worldly 
standpoint, he does not slay in truth.“ 

This passage does not mean that we can commit crimes with 
impunity. He who lives in the large spiritual consciousness will 
not feel any need to do any wrong. Evil activities spring from 
ignorance and separatist consciousness and from consciousness 
of unity with the Supreme Self, only good can result. 


Knowledge and Action 

18. jndnam jneyam parijndtd 
trividhd karmacodund 
karanam karma karte Hi 
trividhah karmasamgraliah 

(18) Knowledge, the object of knowledge and the knowing 
subject, are the threefold incitement to action: the instru¬ 
ment, the action and the agent are the threefold composite 
of action. 

See XIII, 20. 

* lankikuh drstim diritya hafvdpi , , . pdramdrthikhh drstini diritya 
na hanti. 
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Karmacodana refers to the mental planning and karma- 
sarhgraha to the actual execution of the action and each has 
three aspects. 


19. jhdnam karma ca kartd ca 


tridhai 'va gunahhedaiah 


procyate gunasamkhydne 
yathdvac chrmi tdny api 


(19) Knowledge, action and the agent are said, in the science 
of modes, to be of three kinds only, according to difference 
in the modes. Hear thou duly of these also. 

The Sarhkhya system is referred to and it is authoritative in 
some matters though not in regard to the highest truth. 


Three Kinds of Knowledge 

20. sarvabhutesii yenai 'kam 
bhdvam avyayam Iksate 
avibhaktam vibhaktesu 
taj jhdnam viddhi sdttvikam 



\ one Imperishable Being 
in the divided, know that 



21. Prthakiyena tuyaj jnanam 



tat tdmasam nddhrtam 
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(22) But that which clings to one single effect as if it were 
the whole, without concern for the cause, without grasping 
the real, and narrow is declared to be of the nature of 
‘‘duUness/' 


Three Kinds of Work 

23. niyatam sahgarahitam 

ardgadvesatah krtam 
aphcdaprepsund karma 
yat tat sdttvikam ucyate 

(23) An action which is obligatory, which is performed with¬ 
out attachment, without love or hate by one undesirous of 
fruit, that is said to be of ''goodness/' 

24. yat tu kdmepsund karma 

sdhamkdrena vd piinah 
kriyate bahuldydsam 
tad rdjasam uddhrtam 

(24) But that action which is done in great strain by one 
who seeks to gratify his desires or is impelled by self-sense, 
is said to be of the nature of "passion." 

hahuldydsam: with great strain. 

The consciousness of suffering, the sense that we are doing 
something disagreeable, that we are passing through grim suffer¬ 
ing and toil takes away from the vdue of the act. To feel con¬ 
sciously that we are doing something great, that we are sacrificing 
something vital is a failure of the sacrifice itself. But when the 
work is undertaken for the cause, it is a labour of love and sacrifice 
itself is not felt as a sacrifice. Doing unpleasant things from a 
sense of duty, feeling the unpleasantness all the time is of the 
nature of “passion," but doing it gladly in utter unself-conscious¬ 
ness, with a smile .on the lips, as Socrates drank hemlock, is of 
the nature of “goodness." It is the difference between an act of 
love and an act of law, an act of grace and an act of obligation. 

25. anuhandham ksayam himsdm 

anapeksya ca paurusam 
mohdd drabhyate karma 
yat tat tdmasam ucyate 
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(25) The action which is undertaken through ignorance, 
without regard to consequences or to loss and injury and 
without regard to one's human capacity, that is said to be 
of‘'dullness." 

The effects of actions on others must always be considered; 
only selfish aims are to be renounced. 


Three Kinds of Doer 

26. niiiktasahgo *nahamvddl 

^ dhriyiitsdhasamanvitah 
^iddhyasiddhyoY nirvikdrah 
kartd sdttvika ucyate 

speech^of^^^tir^°attachment, who has no 

unmoved b3f suc™ss or\ °l zeal and who is 

of ‘‘goodness ” failure ^he is said to be of the nature 

27. rdgt karmaphalaprepsur 

r,„,° ^i^sdtmako ’iucih 

harsasokdnvilah kartd 

(rt^\ nu , parikrtitah 

\^ 7 } ihe doer whr^ 

the fn.il 0, ,.j by passion, who eagerly seeks 

™pure Who is movSbv 

passionate” nature. ^ ^ ^ sorrow—he is said to be 

Visadt dirghastUrt ca ' 

(28) The doer who 

indolS.t“tetS- r’^Sat, obstinate, deceit- 
.s satd to be of the nature P™“astinating, he 

pmkrlalr. "quite ; ' 

mteUect and like a child.” 
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Three Kinds of Understanding 

29. btiddher hhedani dhrtes cai ’va 

gunatas trividham ^piu 
procyamdnam asesena 
prthaktvena dhanamjaya 

(29) Hear now the threefold distinction of understanding 
as also of steadiness, O winner of wealth (Arjuna), according 
to the modes, to be set forth fully and separately. 

30. pravrttim ca nivrttim ca 

kdrydkdrye bhaydbhaye 
bandhath mok?am ca yd vetti 
buddhih sd pdrtha sdttvikl 

(30) The understanding which knows action and non-action, 
what ought to be done and what ought not to be done, what 
is to be feared and what is not to be feared, what binds and 
what frees the soul (that understanding), O Partha (Arjxma), 
is of the nature of “goodness.” 

31. yayd dharniant adharmam ca 

kdryani cd ’kdryam eva ca 
' ayathdvat prajdndti 

buddhih sd pdrtha rdjast 

(31) That by which one knows in a mistaken way the right 
and the wrong, what ought to be done and what ought not 
to be done—that understanding, O Partha (Arjuna), is of 
the nature of “passion.” 

32. adharmam dharmam Hi yd 

manyate tamasd 'vrtd 
sarvdrthdn vipartidms ca 
buddhih sd pdrtha tdmasl 

(32) That which, enveloped in darkness, conceives as right 
what is wrong and sees all things in a perverted way (con¬ 
trary to the truth), that understanding, 0 Partha (Arjuna), 
is of the nature of “dullness ” 
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Three Kinds of Steadiness 

33. dhriyd yayd dhdrayate 

nianahprdnendriyakriydh 
yogend ^vyahhicdrinyd 
dhrtih sd pdrtha sdttviki 


(33) The unwavering steadiness by which, through concen- 
tration, one controls the activities of the mind, the life 
breaths and the senses, that, O Partha (Arjuna), is of the 
nature of ‘goodness.” 

dhrtih. steadiness of attention which makes us aware of much 
nortinnIi°t ^‘sion is not able to observe. Its power is pro¬ 
anxieties "'^Srets over the past and 


34 - yayd tu dharniakdmdrthdn 


dhriyd dhdrayate 'rjuna 
prasahgena phaldkdhkst 
dhrtih sd pdrtha rdjasl 


f TThe 1 Tlricr. V..._1 • , 



^'‘'“KindzofHappines, 



yatra 

nigacchati 
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(36) And now hear from Me, O Best of the Bharatas (Arjuna), 
the three kinds of happiness. That in which a man comes to 
rejoice hy long practice and in which he reaches the end of 
his sorrow. 

37. yat tad agre visam iva 

parindnie 'mrtopamam 
tat sukhani sdtivikam proktam 
dUnahtiddhipi'asddajam 

(37) That happiness which is Uke poison at first and like 
nectar at the end, which springs from a clear understanding 
of the Self is said to be of the nature of "goodness.” 

38. vi^ayendriyasamyogdd 

yat tad agre 'mrtopamam 
parindme visam iva 

tat sukham rdjasam smrtam 

(38) That happiness which arises from the contact of the 
senses and their objects and which is like nectar at first but 
like poison at the end—such happiness is recorded to be 
"passionate.” 


39. yad agre cd 'nubandhe ca 

sukham mohanam dtmanah 
nidrdlasyapramddottham 
tat tdmasam uddhrtam 

(39) That happiness which deludes the soul both at the 
beginning and at the end and which arises from sleep, sloth 
and negligence—that is declared to be of the nature of 
"dullness.” 

Happiness is the universal aim of life. Only it is of different 
kinds according to the modes which dominate our nature. If the 
tamas predominates in us, we are satisfied with violence and 
inertia, blindness and error. If rajas prevails, wealth and power, 
pride and glory give us happiness. True happiness of human 
beings lies not in the possession of outward things but in the 
fulfilment of the higher mind and spirit, in the development of 
what is most inward in us. It may mean pain and restraint but 
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it %v^ lead us to joy and freedom. We can pass from the 
happmess of knowledge and virtue to the eternal calm and joy, 
ananda of the spint, when we become one with the Highest Self 
and one with all bemgs. ° 


a) ions Duties determined by One’s Nature (Svahhavd) and 
Station {Svadharma) 

40. na tad asti prthivydni vd 
divi devesu vd pun ah 
sattvam prakrtijair muktani 
yad ebhih sydt tribhir gunaih 

the^gods in heavpn''^^i!^^ either on earth or again among 
of nature. ’ ^^001 the three modes born 


o^aUfnanaksatriyaviiam 
iudra^am ca paramtapa 
karman% pravihhaktdni 

(4ilOfH.-u • 

^ o^^the^oe*(ArT’^”i^ Vai^yas as also of Sudras, 

gu^ ed, in accordance with the n? ’iv^ activities are distin- 

The fourfold order is Tof of their nature, 

jnivf al application. ^“'^iety. It is of 

characte"ristics'th^‘^^ four 

These are n t ff^ey are not tn certam weU-defined 

wift 4'ot7etedt"^^ her'e^r"^" " 

orders anfe'? confusion lUakes social order 

^ust its scope and the four 

profundity ^eing; the 2' 

to make it n« ^“^'^‘''i^ualhashisini. ^ ® the 

His destinv i<fthe Supremf a f Each 

oestiny IS to bring out in of the Divine. 

one pin of the universe has produ ^ a^u possibility. The 

the world, but the idea of the Kvhels 

s our essential nature, the 
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truth of our being, our svabhava, and not the apparatus of the 
gunas, which is only the medium for expression. If each individual 
does what is appropriate to him, if he follows the law of his 
being, his svadharma, then God would express Himself in the 
free volitions of human beings. All that is essential for the world 
will be done without a conflict. But men rarely do what they 
ought to do. When they undertake to determine events believing 
that they know the plan of the whole, they work mischief on 
earth. So long as our work is done in accordance with our nature, 
we are righteous, and if we dedicate it to God, our work becomes 
a means of spiritual perfection. When the divine in the individual 
is completely manifested, he attains the eternal imperishable 
status, sdsvatam padam avyaycun.^ The problem that human 
life sets to us is to discover our true self and live according to 
its truth; otherwise we would sin against our nature. The emphasis 
on svabhava indicates that human beings are to be treated as 
individuals and not as types. Arjuna is told that he who 
fights gallantly as a warrior becomes mature for the peace of 
wisdom. 

There are four broad types of nature and answering to them 
are four kinds of social living. The four classes are not determined 
by birth or colour but by psychological characteristics which fit 
us for definite functions in society. 


42. iamo damas lap ah ^aucam 
ksdniir drjavam eva ca 
jhdnam vijndnam dstikyam 
hrahmakarma svabhdvajam 

(42) Serenity, self-control, austerity, purity, forbearance and 
uprightness, wisdom, knowledge and faith in religion, these 
are the duties of the Brahmin, bom of his nature. 

Those who belong to the order of Brahminhood are expected 
to possess mental and moral qualities. Cp. Dhammapada, 393: 
"Not by matted hair, nor by lineage, nor by birth is one a 
Brahmin. He is a Brahmin in whom there are tnith and righteous¬ 
ness.” Power corrupts and blinds insight. Uncontrolled power 
is fatal to mental poise. So the Brahmins eschew direct power 

« XVIII, 56. 
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and exercise a general control through persuasion and love and 
save the vvielders of power from going astray. 

43 * ^CLuryam tejo dhrtir ddksymh 
ytiddhe cd *py apaldyanam 
ddnam isvarahhdvas ca 

k^diram karma svabhdvajam 

(43) Heroism, vigour, steadiness, resourcefulness, not fleeing 
even in a battle, generosity and leadership, these are the 
duties of a Ksatriya bom of his nature. 

Though the Ksatriyas cannot claim to be spiritual leaders, they 
ave the qualities which enable them to adapt spiritual truths 
to the requirements of action. 


44 * krsigauraksyavdnijyam 

vaiiyakarma svabhdvajam 
paricarydUnakam karma 
iudrasyd *pi svabhdvajam 


trade are the duties of 

is the dutv of a ^ mature; work of the character of service 

IS the duty of a Sudra born of his nature. 

rise to the '^dsntical opportunities for all men to 

poter^'b^t for n.en differ in their 

that they may brin? thpJ opportunities for all so 

should have the ooDortnr.n'^^^f fruition. Each one 

fruits of wisdom and vi achieving his human fullness, the 
dition. Itmake^hSedVff^"’ to his effort and con- 

business or govern a whether we dig the earth or do 

recognize that different meditate in a cell. The varna rules 
different ways, brsunL?"'' oontribute to the general good in 
are conscious and bv h ^^^^ctly urgent wants of which all 
truth and beauty. Sodet"^ witnesses to 

functions which are essent- functional organization and all 
regarded as socially eoual health of society are to be 

bound together in a livinsr ^'^muals of varying capacities are 
not an attempt at uniforrd^^’^’^ system. Democracy is 

integrated variety All men ar impossible but at an 

y All men are not equal in their capacities but 
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all men are equally necessarj?’ for societ}^^ and their contributions 
from their different stations are of equal value. ^ 

45. sve-sve karmany abhiratah 

samsiddhim labhate narah 
svakarmaniratali siddhim 
yathd vindaii iac chrnn 

(45) Devoted each to his own duty man attains perfection. 
How one, devoted to one's own duty, attains perfection, 
that do thou hear. 

svesve karmany abhiratah: devoted each to his own duty. Each 
of us should be loyal at our level to our feelings and impulses; it 
is dangerous to attempt work beyond the level of our nature, 
our svabhava. Within the power of our nature, we must live up 
fully to our duty. 

46. yatah pravrtiir bhritdndm 

yen a sarvam idayh tatam 
svakarmand tarn abhyarcya 
siddhim vindaii mdnavah 

I Mr. Gerald Heard in his book on Man the Master (1942) em¬ 
phasizes the need for a "'quadritype organization of society.” He 
writes: "It would seem then, that there have always been present 
in human community four types or strata of consciousness. We have 
already spoken of the first level. These are the eyes or antennae, 
the emergent seers and sensitives. . . . Below the eyes are the hands; 
behind the forebrain are the motor centres. The two mental 
classes below the seers, the upper and lower middle classes, the 
politician and the technician—it is to them that is mainly due our 
present crisis. The one by its great advances in administration, in 
social instruments, has made it possible for the monster states to 
exist—and so for their unresolved internal stresses to become more 
acute. The other, by its even greater technical advances in plant, 
in power machinery, in material instruments has made our societies 
hypertrophies—organisms of unbalanced internal structure and 
mutually deadly. Besides the two middle classes already made 
unstable and disruptive by their becoming individualized, there 
remained the basic, unspecialized, unquestioning class or mass—the 
coherers. This class is not only capable of faith: it will not hold 
together, it will not live without it” (pp. 133-7). Hr. Heard reminds 
us that "the Aryan-Sanskrit sociological thought, which first 
defined and named this fourfold structure of society, is as much ours 
as India's” (p. 145). 
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(46) He from whom all beings arise and by whom all this is 
pervaded—^by worshipping Him through the performance 
of his own duty does man attain perfection. 

Work is worship of the Supreme, man’s homage to God. 

The Gltd holds that quality and capacity are the basis ol 
functional divisions. Accepting the theory of rebirth, it holds 
that a man’s inborn nature is determined by his own past lives. 
AU foims of perfection do not lie in the same direction. Each 
one aims at something beyond himself, at self-transcendence, 
whether he strives after personal perfection, or lives for art or 
works for one’s feUows. See also XVIII, 48 and 60. 


47- ^y^ydn svadharmo vigunah 
paradharmdt svanusthitdt 
svabhdvaniyaimh karma 
kiirvan nd ’pnoti kilhi^ant 

than one’s own law though imperfectly carried out 

inriiT- another carried out perfectly. One does not 

nature does the duty ordained by one’s own 

are alien^’n^nnr-^^ t employing our minds in tasks which 
an idt o^ dS^n^t r- ^ P^nciple of becoming. 

fiXg plrtirev^r "^ture, svabhav!! 

its gufdLce in our thn " it activities. By following 

gressively realize the intt^f’ .^^6 endeavour, we pro¬ 
democracy is a wav of lif ” Spirit for us. What we call 

of every human hlins requires us to respect the rights 

never despise anv man 7 ^ nnicine entity. We should 

cannot. * do something which others 

46. sahajam karyna kaunteya 
sadosam api na tyajet 
hi dosena 

( 40 ) One should not mVn , ' ' 

O Son of Kunti (Ariuna'i fh suited to one's nature, 

enterprises are clouded bv maybe defective, for aU 

y elects as fire by smoke. 
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49. asaktabuddhih sarvatra 
jitdtmd vigatasprhah 
naiskarmyasiddhini paramdm 
saninydsend ’dhigacchati 


(49) He whose understanding is unattached ever^nvhere, 
who has subdued his self and from whom desire has fled- 

wS ‘h' Slate trans- 


The cm repeats that restraint and freedom from desire are 
e^ential to spintual perfection. Attachment to objects a sense 
of ego, are the characteristics of our lower nature If we ^e to rise 
to a knowledge of our true self, self-possessed ^d sIlM^^^ 
we must conquer our lower nature with its ‘uramous, 

its love of worldly possessions, etc. ^ inertia, 

naiskarmya: the state transcending all wnrt Tf ; 
plete wthdrawal from all work. Such 7 ^ . ’ ^ ^ 

so long as we live in the body. The possible 

ciation. As the ego and nature are aSn th? rK°" 1 ”!®" 
coming Brahman, the Pure Self described as^sUen^tT^^ soul be- 
acts in the world of prakrti, knowing what the btV 
The highest state is here descrih.^1 *■ 
into the Lord but negatively as freedom from^Sm^ “ ' 


Perfection and Brahman 

50. siddhim praptoyathd brahma 
tatha pnoti nibodha me 
samasenai ’va kaunteya 
nisthd jndnasya yd para 

(^50) Hear from me, in brief, O Son of Kunti fAriunal how 
having attained perfection, he attains to the Brahman! 
that supreme consummation of wisdom. 

writes. Though thus quite self-evident, easily knowable, 
quite near and forrnmg the very self. Brahman appears-to the 
unenlightened, to those whose understanding is carried away by 


AA 
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the differentiated phenomena of names and forms created by 
ignorance, as unknown, difficult to know, very remote, as though 
he were a separate thing/As there is no need of evidence for 
knowing one's own body, even so there is no need of evidence for 
knowing the self which is nearer than the body. When we turn 
away from the outward and train our understanding, it is imme¬ 
diately comprehended. See IX, 2. 

51, buddhyd viiiiddhayd yukto 

dhriyd Hmdnarh niyamya ca 
iabdddm visaydms tyaktvd 
rdgadvesaii vyudasya ca 

(51) Endowed with a pure understanding, firmly restraining 
oneself, turning away from sound and other objects of sense 
and casting aside attraction and aversion. 


52. viviktasevi laghvdsi 

ycitavdkkdyamdnasah 
dhydnayogaparo nityam 
vairdgyam samupdiritah 


solitude, eating but little, controlling speech 

in meditation and con 
centration and taking refuge in dispassion. 

tatio^^on^^^p^^ ^ dvandva compound meaning "medi 

thereon ’’ S mental concentratioi 


53 * ahamkdram balam darpam 

hdmam krodham parigrahayn 
vimticya nirmamah sdnio 
^'''^^’■^nahhuydya kalpate 

anfer"^ plSs^on, 

wortl,y of becomin® o« 

durvip-teyam. attduram a^Tad^'’ f ‘iP^<]f^ddha‘ 
^ y>va ca prahhhdty avtvekinam. 
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Attar quotes a saying of Ibrahim Adham: “Three veils must 
be removed from before the pilgrim's heart ere the door of 
Happiness is opened to him. First, that, should the dominion of 
both worlds be offered to him as an eternal gift, he should not 
rejoice, since whosoever rejoiceth on account of any created 
thing is still covetous, and the covetous man is debarred from the 
knowledge of God. The second veil is this, that, should he possess 
the dominion of both worlds, and should it be taken from him, 
he should not sorrow for his impoverishment, for this is the sign 
of wrath and he who is in wrath is tormented. The third is that 
he should not be beguiled by any praise or favour, for whosoever 
is so beguiled is of mean spirit, and such a one is veiled (from the 
Truth), the pilgrim must be high-minded." Brownei A LitcyuTy 
History of Persia, Vol. I (1902), p. 425. 


The Highest Devotion 


54. brahmabhutah prasanndtmd 
na socati na kdhksati 
samah sarvesu bhutesu 
niadbhaktini labhate parani 

(54) Having become one with Brahman, and being tranquU 
in spirit, he neither grieves nor desires. Regarding all beings 
as alike he attains supreme devotion to Me. 

This verse is another indication that, for the GUd, disappearance 
of the individual in a featureless Absolute is not the highest state 
but devotion to the Supreme Lord who combines in Himself the 
immobile and the mobile. 


55. bhaktyd mdm abhijdndti 

ydvdn yas cd 'smi tattvatah 
iato mdm tattvato jhdtvd 
visate iadanantaram 

(55) Through devotion he comes to know Me, what My 
measure is and who I am in truth; j:hen, having known Me 
in truth, he forthwith enters into Me. 

The knower, the devotee, becomes one with the Supreme Lord, 
the Perfect Person, in self-knowledge and self-experience, Jnana, 
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supreme wisdom and bhakti, supreme devotion have the same 
goal. To become Brahman is to love God, to know Him fully 
and to enter into His being. 

Application of the Teaching to Arjima's Case 

56. sarvakarmdny api sadd 

kiiYvdno madvyapdsrayah 
matprasdddd avdpnoti 
idsvatam padam avyayam 

(56) Doing continually all actions whatsoever, taking refuge 
in Me, he reaches by My grace the eternal, undying abode. 

It is also the goal of karmamarga. In these three verses, the 
author indicates that wisdom, devotion and work go together. 
Only the work is done with the knowledge that nature or prakrti 
is the power of the Divine and the individual is only an instrument 
of God. With his heart fixed on the Eternal and through His 

^ace, whatever he does, he dwells eternally within the Great 
Abode. 


57 ' cetasd sayvakaYnidni 

niayi sayhnyasya niatpayah 
ouddhiyogam npdiyitya 
maccittah satatam hhava 

M?i“hrSup“meandre^^^^^^ regarding 

Standing, do thou fix th/Cg^'cVnsTanHrori 

perfect se!tgtv?^g to'fhfu? eonsciousness." A 

of our life. ° ^ Universal Lord makes Him the spirit 


ho. 


maccittah sarvadurgdni 
matprasdddt tarisyasi 
^ ta cet tvani ahamkdrdn 
. ^yosyasi vinahksyasi 

cross o'veriu dffl?St£‘ but 

nnf Hcfpn (in Mel x/“> ^0^0 Self-COHCeit, thoU Wll 

not listen (to Me), thou shalt perish. 
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Man is free to choose salvation or perdition. If we fondly 
believe that we can resist the will of the Almighty, we will come 
to grief. Defiance of God is due to self-sense (aharhk^a) and it 
is powerless ultimately. 

59 - ahamkdram diritya 
nayotsya iti manyase 
miihyai *sa vyavasdyas te 
prakrtis tvdm niyoksyati 

( 59 ) If indulging in self-conceit, thou thinkest '*1 wiU not 
fight, vain is this, thy resolve. Nature will compel thee. 

The desire not to fight'* will only be the expression of his 
surface nature: his deeper being will lead him to fight. If he casts 
down his arms for fear of suffering and holds back from the fight, 
and if the war proceeds without him, and he realizes that the 
consequences of his abstention would be disastrous to humanity, 
fimpelled to take up arms by the remorseless pressure 
01 the Cosmic Spirit. He should try therefore to further and co¬ 
operate with the cosmic evolution instead of denying and oppos¬ 
ing It. If he does so, he will change from an essentially determined 
to a determining factor. It is Arjuna's lower nature that will 
cause the confusion and the fall from the greater truth of his 
being Now Arjuna has seen the truth and he can act, not for 
selfish ends, but as a conscious instrument of the Divine The 
disciple must put aside all selfish fear and obey his Inner Light 
which will carry him past all dangers and obstacles. 

God Jays down the conditions and it is for us to accept them, 
e should not waste our strength in fighting against the stream, 
ost of us are natural men, eager, impulsive and definite about 
our own little schemes, but we must change. The way in which 
we can be most useful is by submission to God's choice. St. Francis 
de Sales' favourite prayer sums up this spirit of total subordina¬ 
tion: ‘Yes, Father! yes, and always Yes!" 


6 o. svabhdvajena kaunteya 

nibaddhah svena karmand 
karium ne *cchasi yan niohdt 
karisyasy avaso 'pi tat 
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(6o) That which, through delusion, thou wishest not to do, 
O son of Kunti (Arjuna), that thou shalt do even against 
thy will, fettered by thy own acts born of thy nature. 

You will be driven to do it by the compulsive power of your 
nature. 


6 i. tivarah sarvahhiitdndm 
hrddese Wjtma iisthati 
hhrdmayan sarvabhutdni 
yantrdrudhdni mdyayd 

(6i) The Lord abides in the hearts of all beings, 0 Arjuna, 
causing them to turn round by His power as if they were 
mounted on a machine. 

The relations of our unborn nature and its fateful compulsion 
are regulated by the Divine who dwells in our hearts and guides 
an constrains our development. The power that detennines 
^ K^idy, a blind, unfeeling, unthinking will to 

« we give the name of “Fate," “Destiny," or “Chance."* 
X. ^ ™les the cosmos, the Lord who presides over 

evprv'^hX>'°*^ -n P^n, is seated also in the heart of 

live for a mo^ f a "fu "Without Thee we cannot 

and without ^ Thou dost exist eternally within 

“Jf 

in His truth, we wUl rlsim consciously 

our ego. If we do not ^ God and escape from 

or later we will yield to prevail. Sooner 

there is no compulsion Thp God but in the meanwhile 

when beautv anH supreme desires our free co-operation 

lessly. When we becor^p'f '^‘hout travail and effort- 

He uses us for His work media for the light of God, 

' ® knitter drowsed. 

The will has'^woven^^tif^*^'^ unmindfulness 
Since life 

» vihaya na iakno^i -"I 

antar bahts' ca nitvam /fi *ksamtn eva ht 
y tvam satyarupena vartase. 
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62. tarn eva saranam gaccha 

sarvabhdvena bhdrata 
tatprasdddt param idntim 
sthdnam prdpsyasi sdsvatam 

(62) Flee unto Him for shelter with aU thy being, 0 Bharata 
(Arjuna). By His grace shalt thou obtain supreme peace and 
eternal abode. 

sarvabhdvena: with all thy being. We must grow conscious of 
the Divine on all the planes of our being. The love of Radha for 
Krsna is the symbol of integral love in all planes of being from 
the spiritual to the physical. 

Arjuna is called upon to co-operate with God and do his duty. 
He must change the whole orientation of his being. He must 
put himself at the service of the Supreme. His illusion will then 
be dispelled, the bond of cause and consequence will be broken 
and he will attain shadowless light, perfect harmony and supreme 
blessedness. 

63. iti te jndnam dkhydtath 

gtihydd guhyataram mayd 
vimrsyai Had asesena 
yathe 'cchasi tathd kuru 

(63) Thus has wisdom more secret than all secrets, been 
declared to thee by Me. Reflect on it fully and do as thou 
choosest. 

vimrsyaitad asesena: reflect on it fully. We must use our intel¬ 
ligence,* exercise our discrimination. 

yathd icchasi tathd kuru: do as thou choosest. God is seemingly 
indifferent, for He leaves the decision to Arjuna’s choice. His 
apparent indifference is due to His anxiety that each one of us 
should get to Him of his own free choice. He constrains no one 
since free spontaneity is valuable. Man is to be wooed and not 
coerced into co-operation. He is to be drawn, not driven, per¬ 
suaded, not compelled. The Supreme does not impose His com¬ 
mand. We are free at any moment to reject or accept the Divine 
call. The integral surrender should be made with the fullest con- 

‘ Cp. M.B., XII, 141, 102. 

tasmdi kaiinteya vidusd dharmddharmaviniicaye 
buddhityi dsthdyci lokcsvntyi vaftitavycifh kytdhHdnd. 
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sent of the seeker. God does not do the climbing for us, though 
He is ever ready to help us when we stumble, comfort us when 
we fall. God is prepared to wait in patience till we turn to Him. 

The conflict between the doctrine of human freedom and that 
of predestination has roused much discussion in Europe and 
India. Thomas Aquinas holds that freedom of the will and human 
effort play a chief part in man's salvation, though the will itself 
may need the support of God's grace. "'Whence, the predestined 
must strive after good works and prayer; because through these 
means predestination is most certainly fulfilled . . . and therefore 
predestination can be furthered by creatures, but it camiot be 
impeded by them.''^ Man has the freedom to refuse the grace 
offered to him by God. Bonaventura thinks that it is God's 
intention to offer grace to man but only those who prepare them- 
se ves or its reception by their conduct, receive it. For Duns 
^co us, since freedom of the will is God's command, even God 
uence on man's decision. Man can co-operate 

SniSn 1 from it. 

mSSS? irSphysical violence, miracle- 
false resDonsibiHt^/ ^ frue teacher does not assume a 

would only counsd ^7nof co^^ ^ 

procedure should interfere hack, if such a 

Even error is a conHifir. t individual freedom of choice. 

pupil's early steps even"^ SnSh^^H 

of the child. He stretoboc *. ^ .^^^her does the tottering steps 
he leaves it to the discinip hand to help, when he trips but 
Krsna is only the chan’ f ^ h'® Path and control his steps. 

He bears no arms. If he obey Arjuna’s direction, 

conquering love which ic i Arjuna, it is through his aU- 

himself and discover for ,^®^haustible. Arjuna should think for 
an blind beliefs acquired i, should not act from simple 
assumptions adopted inevhTi authority. Inarticulated 

na 1C bigotries and caused^ ^ emotionally have led to 
foie important that th^ human misery. It is there- 

expenential justificatkm fo, rational and 

o real integrity, that his ideno^ eliefs. Arjuna must have a sense 
on him by his teacher. Tearln’m^^^ those imposed 

' Sumwa Theologica E.T b r/ indoctrination. 

Province. Second Edition (1929) English Dominican. 

^3f Art. 8. 
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Final Appeal 

64. sarvaguhyatamani bhilyah 
srnu me par am am vacah 
isto 'si me drdham iti 
tato vaksydmi te hitam 

(64) Listen again to My supreme word, the most secret of 
all. Well beloved art thou of Me, therefore I shall tell thee 
what is good for thee. 

I ) 65. manmand bhava madhhakto 

I ! madydji mam namasktiru 

j j mam evai ’syasi satyam te 

j I pratijdne priyo ’si me 

(65) fIx thy mind on Me; be devoted to Me; sacrifice to Me; 
prostrate thyself before Me; so shalt thou come to Me. I 
promise thee truly, for thou art dear to Me. 

The ultimate mystery, the supreme teaching with which the 
teacher wound up Chapter IX (34) is repeated here. 

Thought, worship, sacrifice and reverence, aU must be directed 
to the Lord. We must let ourselves go in a simple, sustained, 
trustful surrender of oneself to God, open ourselves out to Him 
in the words of the Christian hymn. 

0 Love, I give myself to Thee, 

Thine ever, only Thine to be. 

God discloses His nature, His graciousness and love and eager¬ 
ness to take us back to Him. He is waiting, ready to enter and 
take possession of us, if only we open our hearts to Him. Our 
spiritual life depends as much on our going to Him, as on His 
coming to us. It is not only our ascent to God but His descent 
to man. Look at the words of the poet Tagore: 

Hast thou not heard His silent steps? 

He comes, comes, ever comes. 

The love of God is pressing in on our souls and if we throw our¬ 
selves open to His perpetual coming, He will enter our soul, 
cleanse and redeem our nature and make us shine like a blazing 
light. God, who is ever ready to help, is waiting only for our 
trustful appeal to Him. 
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66 . sarvadliarmdn pariiyajya 

mdm ekam iaranam vraja 
aham ivd sarvapdpebhyo 
moksayisydmi md iitcah 

^6) Abandoning all duties, come to Me alone for shelter. 
Be not grieved, for I shall release thee from all evils. 

We should willingly yield to His pressure, completely surrender 
to His will and take shelter in His love. If we destroy confidence 
m our own little self and replace it by perfect confidence in God 
e win save us. God asks of us total self-giving and gives us in 
re urn the power of the spirit which changes every situation. 

Perturbed by the various duties, ritualistic and 
result in the confusion of castes and in- 
1 erence to the ancestors as well as in the violation of sacred 
^ reverence for the teachers, etc. Kfsna teUs him not to 

His wll. If he consecrates his life, actions, feelings and thoughts 
of life Si hSneSfthrough the fight 

self-transcendence. ^^He onlvls'fitT^'^S'" 

light who is the slaS to contemplate the Divine 

Ruysbroeck. nothing, not even to his virtues."' 

guUeless before Se'lSrem? 

cover ourselves un anH - We, now and then, vainly try to 
the gopis failed to realize'tn Lord. That way 

We do not even secrGod''' • 

to Him and let Him fill n touch. When we turn 

He deals with us ann'^i *^cing, our responsibility ceases, 
unreserved surrender to th ? ^^yond all sorrow. It is an 
ns to our utmost oos^ihio ^ ^l^Pr^rne who takes us up and raises 
the world according to the Lord conducts 

the law of right action expects us to conform to 

if we take shelter in Him w nature and station in life, 

help must come to man for these. A seemingly outer 

trap in which it is caught bv cannot deliver itself from the 

without words and desire onl^ effort. When we wait on God 

comes. Cp. “He, who cares nntt,- 

nothing for merits and demerits even 
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though taught by Me, who, setting aside all duties, serves Me 
alone, is the greatest.’"' 

The followers of R. look upon this verse as the carama sloka 
or the final verse of the whole book. 

The Reward of following the Doctrine 

67. idayh ie nd 'tapaskdya 

nd *bhaktdya kaddcana 
na cd *susriisave vdcyam 
na ca mdm yo 'bhyasuyati 

(67) Never is this to be spoken by thee to one who is not 
austere in Ufe or who has no devotion in him or who is not 
obedient or who speaks ill of Me. 

Only those who are disciplined, loving and have a desire to 
serve are capable of understanding the message; others may listen 
to it and abuse it. 

68. ya id am paramam guhyani 

madbhaktesv abhidhdsyati 
bhakiim mayi pardm krtvd 
mdm evai *syaty asamiayah 

(68) He who teaches this supreme secret to My devotees, 
showing the highest devotion to Me, shall doubtless come 
to Me. 

It is the duty of those who are previously initiated to initiate 
their uninitiated brethren.^ 

6g. na ca tasmdn manusyesu 

kascin me priyakrttamah 
bhavitd na ca me iasmdd 
anyah priyataro bhuvi 

* ajndyaivam gtindn dosdn mayddistdn api svahdn 
dharmdn samtyajya yah sarvdn bhajet sa hi sattaniah, 

^ asamskrtds hi samskdrydh bhrdtrbhih purvasamskriaih, 

Cp. diirjanah saj'jano bhuydi sajjafiah idntim dpniiydt 
idnto miicyeta bandhebhyo mxikta^ cdnydn vimocayet. 

May the wicked become virtuous, may the virtuous attain tranquillity, 
may the tranquil be freed from bonds, may the freed make others 
free. 


CC-0 Kashmir Research Institute. Digitzed by eGangotri 




380 The Bhagavadgitd 

none among men who does dearer service to 
Me than he; nor shall there be another dearer to Me in the 
world. 

The ^eat ones who have crossed the ocean of saihsara and help 
others to cross are the dearest to God 


70. adhyesyate ca ya imam 

^dharmyam samvddam dvayoh 
jhdnayajhena tend *ham 
1 stall sydm iti me matih 


fwmflH who studies this sacred dialogue of ours, by him 
so I hold^ worshipped through the sacrifice of knowledge, 


71* sraddhdvdn anasuyai ca 
spinydd api yo narah 
so pi^ mnktah iubhdihl lokdn 
pYdpnnydi punyakarmandm 

scoffing, even ™e \dnF without 

worlds of the righteous. ^ attain to the happy 


7 • elac chmtam pdrtha 

ivayai ^kagrena cetasa 
nacctd apicinasammohah 
Pramstas te dhanamjaya 


(72) O Partha (Ariunai r. xl- ' “ 

thy thought fixed ti one heard by thee with 

^^straction (of fl of wealth (Arjuna), 

dispeUed? thought) caused by ignorance been 


Concln^ion 


73. 


uvaca 

''""fvltprasfd 
kan^ye vacanam tava 
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Arjuna said: 

(73) Destroyed is my delusion and recognition has been 
gained by me through Thy grace, O Acyuta (Krsna). I stand 
firm with my doubts dispelled. I shall act according to Thy 
word. 

Arjuna turns to his appointed action, not with an egoistic mind 
but with self-knowledge.* His illusions are destroyed, his doubts 
are dispelled. The chosen instrument of God takes up the duty 
set to it by the Lord of the world. He ^vill now do God's bidding. 
He realizes that He made us for His ends, not our own. Freedom 
to choose rightly depends on moral training. Through sheer good¬ 
ness we rise up to a liberty of spirit, which carries us out of the 
grossness to which the flesh is prone. Arjuna had the onset of 
temptation and won his way to a liberating victory. He feels 
that he will fulfil the command of God as He is there to strengthen 
him. It is our duty to live in the spirit of the verse, "'As I am 
ordained by Thee, O Hrslke^a, seated in my heart, so I act."^ 
Jesus says: ‘T seek not my own will but the will of Him who 
sent me." We must live as God would have us live in His eternal 
life. To will what God wills is the secret of divine life. When 
Jesus cried "May this cup pass from me," He was yet having His 
own preferences and asked for persond satisfaction. He wished 
to escape the bitter humiliation and death, but when He uttered 
"Thy will be done," "karisye vacanam tava," he gave up His 
separate existence and identified Himself with the work of the 
Father who sent Him .3 This evolution means a great shedding 
of all pretences and evasions, a stripping of all sheaths, a 
vastYapaharana, the self-naughting of the soul. 


samjaya iivdca 

74- ciham vdsudevasya 

pdrthasya ca mahdtvianah 
samvddam imam airati^am 
adbhiitam romaharsanam 

* ajndnasammohandia dtmasmytitdbhah. §. 

» tvayd Jirslkeia hrdisthitena, yathd niyuktosmi tatlid karomi 
3 Mark xiv, 32-41. “As the Father gave me commandment, even 
so I do.“ John xiv, 31. 
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Samjaya said: 

(74) Thus have I heard this wonderful dialogue between 
Vasudeva (Krsna) and the high-souled Partha (Ariuna) 
causing my hair to stand on end. 

75. vydsaprasdddc chriitavdn 

etad gtihyam aliam param 
yogam yogesvardt krsndt 
sdksdt kathayatah svayam 

(75) By the ^ace of Vyasa, I heard this supreme secret, this 
yoga taught by Krsna himself, the Lord of yoga, in person. 

Samjaya the power to see and hear from a 
transpired on the battlefield so that he might 
report the events to the blind King Dhrtarastra. 

76. samsmrtya-samsmrtya 
sanivddam imam adbhutam 

keiavdrjunayoh pxmyam 

wondrous dialogue, 

™th joy again S'agata^^™ ' “'riU 

77 • £« ^‘^^^^riya-sanismrtya 

atyadbhutam liareh 
vtsmayo me mahdn rdjan ' 

( 77 ) And as often 

Hari (Krsna), great is mylfoSS!' 'wondrous form 
with ]oy again and again O King, and I th 


of 
thriU 


^f^fmrtya.samsmrtya: as oft» r 
tions the fact of God^ ^^‘^^^^•Thedialogue of Krsija 

• , ^ spiritual facts Wp h philosophical proposi- 

TPly ^^“^nting them but Z t ^ ^heir meaning by 
of prayer and meditation ^ '^Pon them in a spirit 

78. yatra yoge^varah krsno 
(tnruvd nltir 

mama 
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(78) Wherever there is Krsna, the lord of yoga, and Partha 
(Arjuna), the archer, I think, there will surely be fortune, 
victory, welfare and morality. 

The teaching of the Gitd is yoga and the teacher is yogesvara. 
When the human soul becomes enlightened and united with the 
Divine, fortune and victory, welfare and morality are assured. 
We £ure called upon to unite vision (yoga) and energy (dhanuh) 
and not allow the former to degenerate into madness or the latter 
into savagery. “The great centralities of religion,” as Baron Von 
Hugel loved to call them, the tremendous facts of life divine 
are yoga, the realization of God through worship and entire 
submission to His will and dhanuh or active participation in the 
furtherance of the cosmic plan. Spiritual vision and social service 
should go together. The double purpose of human life, personal 
perfection and social efficiency is indicated here.^ WTien Plato 
prophesied that there would be no good government in the world 
until philosophers became kings, he meant that human perfection 
was a sort of marriage between high thought and just action. 
This, according to the Gltd, must be, for ever, the aim of man. 

iti . . . mok?asamnydsayogo ndmd 'stddaso 'dhydyah 
iti inmadbhagavadgUd upanisadali samdptdh 

This is the eighteenth chapter entitled The Yoga of Release 
by Renunciation. 

Here the Bhagavadgltd-Upanisad ends. 

' ^P- That holy world I fain would know, wherein the priesthood 
and the kingship move together in one accord.” Vajasaneyi Samhita. 
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